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PREFACE 


It naturally gives one pleasure to see one's book reprinted. 
The response from the readers, including the learned reviewers 
in many of the esteemed journals, has indeed been very 
encouraging. The book is being reprinted with necessary 
revisions. 

The present work embodies substantially the thesis 
submitted by the author, and approved, for the Premchand 
Roychand Studentship of the University of Calcutta in 1937. 
Due to the abnormal conditions prevailing in the country 
during and after the World War IT, the author could not 
arrange to have his work published earlier than 1950. The 
author brought before the reading publie the fruits of his 
labour in the hope that they might be of use and interest 
to those who find pleasure in making an academic study of a 
religious subject. 

Whether Vedic or non-Vedic in origin, Tantricism, both 
Brahmanical and Buddhistic, represents a special aspect of 
the religious and cultural life of India. A thorough study of 
Tantricism is, therefore, indispensable for a close acquaint- 
ance with the special quality of the Indian mind. For a 
long time it was customary to hold that Tantricism is an 
offshoot of Hinduism, or that it constitutes only a particular 
phase of Hindu Sadhana; but researches in later Buddhism 
have now brought home that, so far as the extant literature 
is concerned, the stock of Tantric literature is richer and more 
varied in the domain of Buddhism than in that of Hinduism. 
Much more, it is hoped, may be recovered or reconstructed 
from the Tibetan and Chinese sources. Thanks to the 
scholarly endeavour of the Oriental Institute, Baroda, which 
has published a number of important Buddhist Tantric texts 
and made them available to the scholar and the general 
reader. 

Tantricism, whether Hindu or Buddhistic (and we shall 
presently see that they are fundamentally the same), has been 
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the target of all sorts of criticism, charitable and uncharit- 
able, from scholars, both Oriental and Occidental. It has 
often been stvled as a school of religious mysticism, where 
the word mysticism is taken, more often than not, as a loose 
synonym for puzzling obscurity, The present author has, 
however, tried to keep his mind open as far as practicable 
throughout the whole study. His interest has mainly been 
academic and cultural. He has studied a considerable 
number of texts, both published and unpublished, gathered 
information, analysed and classified them and has then tried 
to give a correct exposition on textual basis, avoiding personal 
observations and judgment as far as possible. ‘There are 
many things in the practices of the Tantrikas which are 
undoubtedly unconventional ; the author has tried to exhibit 
them without offering any apology or advocacy. If errors 
have crept in, in the form of mis-statement or misinter- 
pretation, they are due mainly to the fact that ancient 
religious literature, embodying complicated practices and 
subtle realisation, may not be deciphered properly by '' our 
modern spectacled eves '' 
The inspiration of the author came from another source, 
It is known to all students of the Modern Indian Languages 
that the literature of the early period—particularly in 
Bengali—comprises a number of songs and Dohàs, dealing 
with the tenets of the Tantric Buddhists. To understand and 
appreciate the meaning of these songs and Dohàs the Tantric 
background must be clearly understood. The present study 
was an attempt towards that direction. This study brought 
to the notice of the author many new and interesting facts 
Vili: IM. Sosa © pura his study further and the findings 
of further researches in this direction have been incorporated 
in his book, Obscure Religious Cults as Background of 
Bengali Literature (published in 1949 by the University of 
Calcutta). 
i As the number of published texts on Tantric Buddhism 
is very scanty, the author had * BW. mainly 
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author has deemed it proper to quote copiously from these 
manuscripts to illustrate. bis points and substantiate his 
generalisations. This, the author hopes, will give the reader 
à better opportunity fos making his own judgment and also 
for testing the validity of the statements made and conclu- 
sions arrived at. Beeause of the obscure nature of the topics 
discussed the author had to reintroduce some of them in 
different contexts, which made an amount of repetition 
unavoidable, 

A few words should be said about the manuscripts, most 
of which are preserved in the Asiatic Society of Bengal, some 
in the Central Library, Baroda, some in the library of the 

Cambridge University, some in the Bibliotheque Nationale, 
Paris. Except the manuscripts preserved in the Asiatic 
Society of Bengal, all the other manuscripts were available 
to the present writer in rotograph through the courtesy of 
Jate Dr. S. N. Dasgupta, the great Indian Philosopher, who 
helped the author not only in procuring the manuscripts, but 
also with his advice and encouragement. Apart from the 
fact that the manuscripts, scribed on palm-leaves, or indi- 
genous hand-made paper in Newari (old Nepalese script), 
the texts are full of corruptions. Further, the texts were 
not composed in strictly correct and elegant Sanskrit. The 
metre is often defective ; words are sometimes used without 
proper suffix; wrong forms are used in analogy; sandhi: is 
not treated as essential; pseudo-Sanskritic words bave crept 
in due probably to the influence of the Vernaculars. Because 
of all these the author has not thought it wise to tamper with 
the reading of the manuscripts in the form of corrections. 

Corrections have been made or suggested only in cases where 
the mistake or the corruption has been palpable. As for 
qus the author has experienced some typographica! 
a m ty and a few words had to be left unmarked or withont 





B 'he | _ author acknowledges his indebtedness to his 
| dg have worked in the field. The nature and 
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number and the serial number in the libraries or institutions 
where they are preserved. The author thanks Sri Sibendra- 
nath Kanjilal, B.Sc., Dip. Print. (Manchester), Superinten- 
dent of the Caleutta University Press, for the interest he has 
taken in the printing and publication of the book. 


AsvTosH BUILDING, CALCUTTA, THE AUTHOR. 
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CHAPTER I 
PRELIMINARY 
(i) Mission Of The Buddhist Tantras 


The primary concern of the Buddhist Tantras is not 
to establish a definite system of metaphysical thought. 
Just as the Hindu Tantras, taking for granted the funda- 
mental tenets of the Darsanas, apply them to a practical 
effort of realisation, so the Buddhist Tantras, on the basis of 
the Mahayana principles, dictate practical methods for the 
realisation of the supreme goal. Ideals, current in other 
religious circles. are also incorporated. These Tantras are 
primarily concerned with the Sddhana@ or the religious 
endeavour, but not with any system of abstract philosophy. 
The philosophical portions introduced here and there can- 
not successfully explain the various practices and rituals, 
and they are not always releyant to the topics with which the 
Tantras are generally concerned. The main object of the 
Tantra literature is to indicate and explain the practical 
method for realising the truth, and so. the abstract meta- 
physical speculations could never find any prominence in it. 
The different metaphysical systems deal with the nature of 
the ‘reality and the philosophic method for its realisation ; 
whereas the Tantras lay stress on the esoteric methods for 
realising that reality. In short, the Tantra, whether Hindu 
or Buddhistic. has to be regarded as an independent religious 
literature, which utilised relevant philosophical doctrines, 
but the origin of which may not be traced to any system or 
systems of philosophy; it consists essentially of religious 
methods and practices which are current in India from a very 
old time. The subject-matter of the Tantras may include 
esoteric yoga, hymns, rites, rituals. doctrines and even law, 
medicine, magic and so forth, 
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Etymologically the word Tantra may be taken to mean 
and kind of elaboration (if derived from the root tan, to 
spread), or to mean knowledge (if derived from the root 
tamtri).' Taking the first derivation, Tantra may be ex- 
plained as that which spreads knowledge (tanyafe, vistaryate 
inánam amena iti tantram). There is thus a wider conno- 
tation of the word Tantra to mean any ' expanded ' literature 
which deals elaborately with any department of study either 
in a theoretical or in a practical manner. Thus some 
systems of philosophy have often been referred to as Tantras, 
e.g., Nyüya-tantresu, Saámkhya-tantresu, or Cikitsa-tantresu, 
and so on. But it has also a limited connotation inasmuch 
as the word Tantra means an esoteric literature of a religious 
and practical nature. Tt is difficult to say how the use of 
the word Tantra in this limited sense became so important 
that in common parlance the word seems to have acquired 
almost entirely this specialised sense. The treatment herein 
followed is limited to this specialised Tantra literature as a 
practical esoteric science. 

Because of this practical nature of the Tantras, they 
have seldom been the subject for pure academic discussion. 
They have always been transmitted from the preceptor to the 
disciple in the most secret manner and it has always been 
held an unpardonable crime on the part of a Sadhaka to let 
the uninitiated into the secret of their Sadhana. 

Tantricism in Buddhism includes a mass of heterogenous 
elements, the chanting and muttering of Mantras, describ- 
ing various mystic diagrams, making of postures and gestures, 
worshipping various types of gods and goddesses including a 
host of demigods and other such beings, meditations and 
salutations of various types, and last, but not the least, vogie 
practices, sometimes involving sex-relation. A critical study 
of the nature of Tantric Buddhism leads one to believe that 
there is no integral relation between this sort of Tantricism 
and Buddhism proper. Some of the elements, such as the 
Mantra element, the element of occultism, the practice of 

E /* See an article, General Introduction to Tantra Philosophy, by Dr. 8. N. 
Dasgupta in his Philosophical Essays (Caleutta University). 
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various types of worship and meditation, might have been 
ramifications from older prototypes ; but taking into account 
the element of yoga of a particular type, it does not seem to 
be a fact that Buddhism, in the course of evolution in any 
of its aspects, developed within its arena the composite 
practices known as Tantricism; on the other hand, 
Buddhism, in the later phases of Mahāyāna, seems to have 
adopted most of these practices, which were a growth of 
the soil and as such a common heritage both of the Hindus 
and the Buddhists. Buddhism did not evolve all of them 
out of its own materials. We have said that as a religious 
science Tantricism has its independent history; its associa- 
lion with Buddhism may historically be explained with 
reference to the spirit of catholicity which characterises 
Mahayana Buddhism as a whole. It will be more correct to 
say that the Tantric theological speculations that are found 
in the Buddhist Tantras represent the gradual transformation 
of later Mahàyànic ideas, effected through the association of 
the various Tantric practices, than to say that the practices 
are there because of the theological speculations. 

There seems to be no essential difference between 
Tantricism within the province of Hinduism and that within 
the province of Buddhism. Apart from the multifarious 
accessories, to judge by the essentials, Tantricism, both 
Hindu and Buddhist, lays stress upon a fundamental postu- 
late that truth resides within the body of a man; or, in other 
words, human body is the best medium through which truth 
is to be realised. This exclusive stress on the importance of 
the human body as the abode of the truth and at the same 
time the best medium for the realisation of the truth may be 
recognised as the differentia which makes Tantric Sadhana 
distinct from all other types of Sadhana’. Both the Hindu 
and the Buddhist Tantras have another fundamental feature 
common to them—a theological principle of duality in non- 
duality. Both the schools hold that the ultimate non-dual 
reality possesses two aspects in its fundamental nature,—the 
negative (nivrtti) and the positive (pravrtti), the static and 
the dynamic,—and these two aspects of the reality are 
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represented in Hinduism by Siva and Sakti and in Buddhism 
by Prajna and Upaya (or $üngatà and karuna). It has again 
been held in the Hindu Tantras that the metaphysical 
principles of Siva-Sakti are manifested in this material world 
in the form of the male and the female; Tantric Buddhism 
also holds that the principles of Prajna and Updya are objecti 
fied in the female and the male. The ultimate goal of both 
the schools is the perfect state of union—union between the 
two aspects of the reality and the realisation of the non-dual 
nature of the self and the not-self. The principle of Tantri- 
cism being fundamentally the same everywhere, the super- 
ficial differences, whatever these may be, supply only different 
tone and colour. While the tone and colour of the Hindu 
Tantras are supplied by the philosophical and religious ideas 
and practices of the Hindus, those of the Buddhist Tantras 
are supplied by the ideas and practices of the Buddhists. 

If we analyse the Buddhist Tantras we shall find three 
elements in them, viz., (1) the unsystematised metaphysical 
fragments taken from the different schools of Buddhistic 
thought, particularly from Mahayana Buddhism and also 
from cognate Hindu thought; (2) a Tantric theology, which 
though substantially the same as found in the Hindu Tantars, 
utilised relevant later Mahāyānic ideas; (3) practices. Apart 
from the fundamental theological position, we find in the 
Hindu Tantras the ideas of Vedanta, Yoga, Sarnkhya, 
Nyaya-vaisesika, the Puranas and even of the medical sciences 
and the law-books—all scattered. here and there; so also in 
the Buddhist Tantras we find fragments of metaphysical 
thought, which are all taken from the leading schools of 
Mahayana Buddhism as influenced by Vedāntic monism. 
Ideas are often put side by side indiscriminately without 
knowing their import and importance, and as a result we 
find Sünyavada, Vijianavida and Vediinta all confusedly 
jumbled together. The leading tenets of early Buddhism 
also lie scattered here and there side by side with the Maha- 
yanic and Brahminic ideas and the other Indian systems like 


Sümkhya and Yoga also have been frequently introduced in 


a rather distorted form. 
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Gi) Salient Features Of Mahayana Having Bearing 
On The Evolution Of Tantric Buddhism 


| We have said. that Tantric Buddhism was a growth 
within the province of Mahayana (the great vehicle), and as 
such, in aim and ambition 'làntrie Buddhism imbibed the 
spirit of Maháyüna in a marked way. As for the final goal 
the Mahayanists believed that every man—nay, every being 
of the world is a potential Buddha; he has within him all 
the possibilities of becoming a Samyak-sambuddha, i.e., the 
perfectly enlightened one. Consequently the idea of Arhat- 
hood of the Hinayinists was replaced by the idea of Bodhi- 
sattvahood of the Mahayanists. The general aim of the 
Hinayaánists was to attain Arhathood and thus through 
nirrüna or absolute extinction to be liberated from the cycle 
Of birth and death. But this final extinction through 
nirrüna is not the ultimate goal of the Mahayanists; their 
aim is to become a Bodhisattva. Herein comes the question 
of universal compassion (mahá-karunáa) which is one of the 
eardinal principles of Mahayana. The Bodhisattva never 
accepts Nirvana though by meritorious and righteous deeds 
he becomes entitled to it. He deliberately postpones his own 
salvation until the whole world of suffering beings be saved. 
His life is pledged for the salvation of the world, he never 
cares for own. Even after being entitled to final libera- 
tion the Bodhisattva works for the uplift of the whole world 
and of his own accord he is ready to wait for time eternal 
until every suffering creature of the world attains perfect 
knowledge and becomes a Buddha Himself. Ordinary 
people of little merit would always take refuge in the all- 
compassionate Bodhisattva. To pray for the compassion of 
the Bodhisattva, was deemed as one of the best ways of being 
relieved of all suffering." The grand example of Avolokite- 
$vara Bodhisattva’s renunciation of Nirvāna in favour of 


1 Cf. samancdharantu mài buddhah krpá-karund-cetasah | 
ye ca dada-dii loke tisthanti dripado-ttamah | 
yac ca me pātaka karma krtark piireath sudárumam | 
tat zarean defayisyami sthito dafa-bala-gratah Ü etc. 
— Sikrá-samuccayab. Bengali’s Edition, pp. 160-61. 
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suffering humanity, described in the Karanda-vyüha, wall 
inspire a feeling of sublime reverence for all time to come." 
The whole of Mahayana literature breathes this spirit ol 
universal compassion, and all the metaphysical and religious 
discourses are introduced avowedly with the intention of 
rendering help to the afflicted in getting rid of their afflic- 
tions. In the text Bodhi-caryá-vatüra by Santi-deva we find 
the Bodhisattva praying for the distressed :—'' With clasped 
hands do I pray to all the perfectly enlightened ones in all 
the quarters,—light the lamp of religion for all that are fallen 
in sorrow for attachment. With clasping hands do I beseech 
all the self-controlled wise, who are bent on attaining the 
final extinction, to wait for innumerable ages,—let not this 
world be dark (without them). Let by all the good I have 
thus attained through these (righteous) performances all the 
sorrows of all the beings be completely pacified. . . . All my 
existence—all my happiness—all my good in the three worlds 
unconditionally do I renounce for the fulfilment of the desire 
of all beings. My mind is bent on Nirvdna, and everything 
has to be renounced for the sake of Nirvana, but if I am to 
sacrifice everything let all be given to all the beings. . . . Let 
them sport with my body—let them laugh—and amuse; 
when the body is dedicated to them why should I take any 
more thought of it? Let them do any work they please to 
do with this body of mine; my only prayer is,—let not any 
evil come to them with reference to me. - Let all that will 
speak ill of me—that will do harm to me. that will laugh at 
me—be entitled to attain perfect knowledge.” * 
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This feature of universal compassion was one of the 
most important factors that popularised Buddhism very much 
in the lands far and wide and gave the religion a deep humani- 
tarian tone. It is by this emphasis on compassion of the 
Bodhisattva and also on devotion to the Bodhisattva that 
Mahayana Buddhism could very easily attract the sympathy 
and attention of millions of people of different calibre, taste 
and temperament. We shall see later on that this Mahayanic 
spirit exerted a great influence in shaping the general reli- 
gious attitude of the Tantric Buddhists. If they could not 
always imbibe the spirit, nevertheless, they echoed the spirit 
loudly. 

In connection with this question of universal compassion 
we may mention the general scheme of classifying the 
Buddhists into the Sriivakas (i.e., the hearers). the Pratyeka- 
Buddhas (i.e., the individualistic Buddhas) and the Bodhi- 
sattvas (1.e., potential Buddhas). The Sravakas are those 
who attain Nirvéna by listening to the preachings of the 
Arhats and try to follow them in their life. They try to 
nnderstand the four noble truths (drya-satya), get rid of the 
Klesas (raga, dvesa and moha) and attain  parinirvàna 
through a right comprehension of them. They have mastery 
over the ten good actions, possess mental concentration and 
other powers. but they have not the univérsal compassion 
(maha-karuna) which might inspire them for the well-being 
of the suffering world. They are always busy with their own 
salvation and not of others and so are regarded as lower in 
the rank. The middle place is assigned to the Pratyeks- 
Buddhas. They are bent on self-control and generally lead 
a solitary retired life. They do not require the instructions 
of any teacher to guide them at every step. They can com- 
prehend the cause and conditions (hetu-pratyaya) of things, 
and through a right comprehension of the nature of causality 

+ attain salvation for themselves. They too do not possess 

x karuņā. The Bodhisattvas are those who are bent on attain- 
A ing Bodhi (enlightenment) and dedicate their lives for the 
"- ‘SE rvices of others; they exert to have full control over their 
: "es s pin the knowledge of all the expedients, have great 
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resolution. Through their constant practice of the pāra- 
mitüs (the best virtues) and through their upward march 
along the ten stages (dasa-bhiimi) they attain Buddhahood. 
In them mahd-karunad has got the fullest scope and so they 
are the best of men. The Bodhisattvas on their completion 
of the ten Bhümis become Buddhas when they can no longer 
render service to others; it is for this reason that many of 
them prefer to remain Bodhisattvas without attaining 
perfection. 

In connection with the idea of the Bodhisattva we should 
have aclear idea of Bodhicitta and its production (bodhi- 
citto-tpada), which play a very important part in the thes- 
logical speculations of the Taintric Buddhists as also in their 
Sadhana of sexo-yogic practices. Bodhicitta means a citta 
or mind firmly bent on attaining bodhi (enlightenment) and 
becoming a Buddha thereby; and the production of Bodhi- 
citta means the actual taking of the vow of attaining 
Buddhahood through the attainment of enlightenment. 
Ordinarily, a man may feel inclined towards Buddhism by 
listening to the preachings. or reading the scriptures and 
discussing them or by observing the activities of the advanced 
ones: but he will not be a Bodhisattva unless he actually 
produces the Bodhicitta within him. Again it has to be 
observed that the final aim of producing this Bodhicitta is to 
serve all beings by way of rendering all possible help to them 
in attaining liberation. One is to attain enlightenment and 
become a Buddha only for the sake of others ; it has, therefore, 
been said, '' Bodhicitta is perfect enlightenment (attained) 
for the sake of others (bodhicittam — parürthüya samyak- 
sambodhika mata).’’ This Bodhicitta is the immutable 
support of all the virtues and is the pre-requisite for the march 
towards Buddhahood through the various stages. This 
Bodhicitta has been variously described and eulogized in the 
first chapter of the Bodhi-carya-vatara of Santideva and 
in the last chapter but one of the Gandavytiha.” As 


enlightenment (bodhicitta) is the seed of all the virtues of the Buddhas; it ie like a 
Ml. because in it grow all the bright virtues of the world; it is like the earth, 


Qo w. 
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Bodhicitta aims at the welfare of the Beings, there cannot be 
Bodhicitta without Karuna (compassion), This, we shall 
find, led to à new definition of Bodhicitta in the Tantrie 
Buddhist texts where it is said that Bodhicitta comprises in 
it two elements, viz., enlightenment of the nature of essence- 
lessness (Siimyatd&) and universal compassion (karuna), This 
definition of Bodhicitta as the perfect commingling of sanyata 
and karuná had far-reaching effects in the transformation of 
the Mahayinic ideas into the Tantric ideas. After the pro- 
duction of Bodhicitta the adept becomes a Bodhisattva and 
proceeds on in an upward march through ten different stages 
which are called the bodhisattva-bhiimis (.e., the stages of 
the Bodhisattva). The first of these is the stage of 
Pramudita or the stage of delight or joy. Here the Bodhi- 
sattva rises from the cold, self-sufficing and nihilistic 
conception of Nirvana to a higher spiritual contemplation. 
The second is styled as the Vimalà or the stage free from 
all defilement. The third is the Prabhakari or that which 
brightens; in this stage the Bodhisattva attains a clear 
insight—an intellectual light about the nature of the 
dharmas: The fourth stage is the Arcismatt or ' full of 
flames ',—these flames are the flames of Bodhi which burn 
to ashes all the passions and ignorance. At this stage the 
Bodhisattva practises thirty-seven virtues called bodhi- 
püksikas which mature the bodhi to perfection. The next 
is the Sudurjaya stage or the stage which is almost invin- 
cible. This is a stage from which no evil passion or tempta- 
tion can move the Bodhisattva. The sixth stage is called 
the Abhimukhi, where the Bodhisattva is almost face to face 
with. prajia or the highest knowledge. The seventh is the 
Diirangama which literally means ' going far away '. In 
this stage the Bodhisattva attains the knowledge of the expe- 
dience which will help him in the attainment of salvation. 


becanse all the world takes refuge in it; it is like water, because it washes away 
all the impurities due to self-centered passions (klesa); it is like the wind, because 
it — "aside in the world; it is like the fire, because it burns all the 
wiews; ete. Translated by Dr. H. V. Guenther. 
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Though he himself abides here by the principles of void and 
non-duality and desirelessness, yet his compassion for beings 
keeps him engaged in the activities for the well-being of all 
the creatures. The eighth is the stage of Acala, which 
means ‘immovable’. The next is the Sdadhumati or the 
‘sood will’; when the Bodhisattva reaches such a stage all 
the sentient beings are benefited by his attainment of the 
highest perfect knowledge. The tenth or the last is the stage 
of Dharma-megha (literally the ‘ clouds of dharma `), where 
the Bodhisattva attains perfect knowledge, great compassion, 
love and sympathy for all the sentient beings. When this 
last stage of Dharma-megha is teached, the aspirer becomes 
a perfect Bodhisattva or a Buddha." 

This idea of the upward march of the Bodhisattva, after 
he produces the Bodhicitta within, got associated, we shall 
see, with the sexo-yogic process of the upward march of 
Bodhicitta after it is produced in the plexus of the navel 
region through the union of the Prajñā and Upaya—which 
were transformations of Sünyatü and Karuná. Bodhicitta 
attains its perfection in the form of supreme bliss (maha- 
sukha) after it reaches the highest plexus situated in the 
cerebrum region—and this realisation of the supreme bliss 
makes a Bodhisattva the Buddha himself. 

Another thing, we should take a short notice of before 
we deal with the doctrines and practices of the Tantric 
Buddhists, is the docetic conception of the three Kayas 
(bodies) of Buddha as expounded in the Mahfayinic texts. 
The early Buddhists conceived Buddha as a historical person- 
age in the life and activities of Sakyamuni. But after the 
demise of Buddha his personality soon became enveloped 
in a mysterious halo; for, naturally enough, his followers 
would not be satisfied to confine his extraordinary personality 
to a particular historical existence; so the belief grew as 
early as Pali Buddhism that the lord had a double existence, 
the Rüpa-kaya or the grossly physical existence and the 
Dharma-kaya, the existence in the eternal and all-pervading 

1 For a detailed study of the subject see Aspects of Mohayina Buddhism 
And Its Relation to Hinayüna by Dr. N. Dott. Ch, IV. 
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body of law. This tendeney of viewing the existence of 
Buddha in different planes ultimately gave rise to the full- 
fledged Mahayaünic idea of the three Kayas. With the 
Mahayanists Buddha is no particular historical man,—he is 
the ultimate principle as the totality of things or as the 
cosmic unity. But this highest principle has three aspects 
which are known as the three kayas of the Buddha. These 
are,—(i) Dharma-kàya, (ii) Sambhoga-kaya and (iii) Nir- 
mana-kaya. The word Dharma-kàya is often explained as 
the body of the laws (dharma); and 1t may also be remem- 
bered that Buddha is said to have told his disciples that his 
teachings should be recognised as his own immortal body. 
But the word dharma is generally used in the Mahayana 
texts in the sense of ' entity `; and the Dharma-káya means 
the ' thatness ' (tathata-rüpa) of all the entities; it is, in 
other words, the dharnia-dhatu or the primordial element 
anderlying all that exists. It has been also termed as the 
Svabhava-kaya,' i.e., the body of the ultimate nature. It 
is described as devoid of all characters, but possessing eternal 
and innumerable qualities. It is neither the mind, nor 
matter—nor something different from them both. The 
nature of the Dharma-kàya is described in the Avatarisaka- 
sūtra in the following manner:—'' The Dharma-kaya, 
though manifesting itself in the triple world, is free from 
impurities and desires. It unfolds itself here, there, and 
everywhere (responding to the call of karma). It is not an 
individual reality, it is not a false existence, but is universal 
and pure. It comes from nowhere, it goes to nowhere; it 
does not assert itself, nor is it subject to annihilation. It is 
for ever serene and eternal. It is the One, devoid of all 
determinations. This body of Dharma has no boundary, 
no quarters, but is embodied in all bodies. Its freedom or 
spontaneity is incomprehensible. . .. There is no place in 


1 But we shall sce later on that Svabhiva-kaya or Sahaja-kayo or Vajra- 
kaya was another kaya innovated by the Vajrayánists and the Sahajiyas as the 
imate stage even after the Dharma-küya. This stage has also been styled as 






e Ma ya. ! 
|. 3 Quoted in Suzuki's Outlines of Mahüyüna Buddhism, pp. 223-94, 
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the universe where this body does not prevail. The universe 
becomes, but this body for ever remains. It is free from all 
opposites and contraries, yet it is working in all things to 
lead them to Nirvana.”’ 

The Sambhoga-kaya is generally explained as the * body 
of bliss ` of the refulgent body of the Buddha. It is a very 
subtle body which manifests itself in the various conditions 
of bliss in the superhuman beings for preaching the noble 
truths and for arousing in the mind of all the Srivakas, 
Pratveka-Buddhas and the lay Bodhisattvas joy, delight and 
love for the noble religion (sad-dharma). It has been ex- 
plained in the Sata-sahasrikà and the Parcavimati-sahasrikà 
as '' an exceedingly refulgent body, from every pore of which 
streamed forth countless brilliant ravs of light, illuminating 
the lokadhdtus as innumerable as the sands of the Ganges. 
When this body stretched out its tongue, innumerable rays 
of light issued forth from it, and on each ray of light was 
found a lotus of thousand petals on which was seated a 
Tathagata-vigraha (an image of the Tathagata, a sort of 
Nirmina-kaya), preaching to Bođhisattvas, Grhasthas 
(householders), Pr avrajitas (recluses) and others the dharma 
consisting of the six paramitas. S 

The Nirmana-kaya i is the historical eb of the 
Buddha or the ' Body of Transformation '. "The historical 
Buddha is regarded as an incarnation of the eternal Tatha- 
gata or the manifestation in condescension of the Dharma- 
tathata. Sikyasirnha Buddha is only one of the incarnations 
of the Dharma-kaya Buddha and his life and teachings are 
explained as the ‘apparent doings of a phantom of the 
Buddha-küya ',—' a shadow image created to follow the 
ways of the world ' only to convince the i ignorant. — of 


[3 the world that it is not beyond the capacity ofa mat ioariin ban 
m perfection, — 
| The Trikāya theory of the Mahiyanists | developed ou 
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ontological meanings, the theory as mere Buddhalogy would 
be explained in the following manner’ :— 

The quintessence of Buddha is Pure Enlightenment 
(bodhi) or perfect Wisdom (prajñā-pāramitā), or knowledge 
of the Law (dharma), i.e., the absolute truth. By attaining 
this knowledge Nirvāna is also attained; the Dharma-kaya 
Buddha is the Buddha in nirvana (Samadhi-kaya). Again, 
before he is merged into nirvana he possesses and enjoys, for 
his own sake and for others’ welfare, the fruit of his charitable 
behaviour as a Bodhisattva, and this is the Body of Enjoy- 
ment or the Beatific Body (Sambhoga-kaya). Again, human 
beings known as the Buddhas, who are created by the magical 
contrivances represent the Created Body (Nirmana-kava). 

But after the Tri-kaya theory acquires a cosmological 
and an ontological meaning, Dharma-kaya means the un- 
qualified permanent reality underlying the things (dharma), 
or, in other words, the uncharacterised pure consciousness 
(vijapti-mütratà) according to the Vijianavadins. Sam- 
bhoga-kiya means the Dharma-kaya evolved as Beings, Bliss, 
Charity, Radiance, or the Intellect, embodied as the Bodhi- 
sativa. Nirmina-kaya is the Transformation Body, which 
is the same as consciousness defiled and individualised. 
Later on, this Buddhalogy, cosmology and ontology were all 
confusedly mixed up,—and we find the three Kayas men- 
tioned more often in their composite sense than either as 
pure Buddhalogy or as pure ontology. 

The transformation of the idea of Tri-kiya is found in 
Tantric Buddhism in two ways. The idea of Dharma-kaya, 
we shall see, substantially influenced the Tantric Buddhists 
in the moulding of their monistic conception of the Godhead. 
Secondly, the idea of the Kayas got associated with the 
various plexuses that were discovered by the Tantric Sadhakas 
in the different parts of the human body. These plexuses 
are said to represent the same principles as the different 
bodies of the Buddha do. 


m: 
LI 


13$. Bee an article, The. Three Bodies of a Buddha, by Prof. La Valléo Poussin 


in the J.R. A.S., 1906, pp, 945-46. 
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(i) Philosophical Systems Of Mahāyāna Echo Of Which Is 
Found In The Tantras 


As the metaphysical fragments, found in the different 
Tantric literature, are but indistinct echoes of the different 
schools of Mahayana philosophy, we think it proper to take 
a bird's-eye view of the philosophical systems of Mahayana. 
The Buddhist Tantras are based more on the Yogacira school 
than on the Sünvavada,—and the monistic tendency of the 
Yogücüra school has often been consciously and unconsciously 
drawn to pure Vedantic thought. It is for this reason that 
we shall deal with the Yogiicira more elaborately and we 
shall also try to explain very briefly philosophical affinity 
of Yogücara with Vedanta. 

Mahayana Buddhism has been roughly classed under 
two heads, viz., Sanyavada, and Vijhanavada or Yogücara. 
The distinction between the two schools is not, however, 
fundamental, and very often the one verges upon the other. 
Nagarjuna (100 A.D.) was the chief exponent of Sünyavada 
with its uncompromising spirit of negation. Another earlier 
current was flowing on with a spirit of compromise with the 
Upanisadic doctrine of monism. We find trace of the latter 
in as early a Mahāyāna text as the Lankavatara-sütra, we 
find it somewhat systematised in the Tathata doctrine of 
Aévaghosa' and it took a definite turn of uncompromising 
idealism in the hands of the Vijianavadins like Maitreya, 
Asahga, Vasubandhu and others; and we may add here that 
this trend of thought attained fulfilment in the Vedàntic 
monism of Sankara. Let us first of all understand the stand- 
point of the Simyavadins and then we shall try to trace the 
development of the other currents of thought. 


(A) MADHYAMIKA PHILOSOPHY OF NAGARJUNA 

The Madhyamika-vrtti of Nagarjuna, commented upon 

by Candrakirti, begins with the declaration that the Madhya- 
1 Tt has been hinted before that modern scholars are not sure about the 
authorship of the work Mahdyana-sraddhotpida-sitra where we find Tathath- 
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mikas have no thesis to prove, their business is to contradict 
any and every thesis that may be offered by any school of 
thought. First of allis taken the principle of * dependent 
origination ' (pratitya-samutpüda) realised and preached by 
Lord Buddha himself. The phrase pratitya-semutpada has 
been interpreted in two different ways by former commen: 
tators;' but after refuting both these views Candrakirti 
holds that the real significance of the theory of pratitya- 
samutpüda is no law about the ultimately real nature of 
things; it is a mere law about the relation of inter- 
dependence among the illusory appearances as things: the 
law is concerned purely with the provisional — reality 
(samvrti-satya). These illusory appearances which consti- 
tute the realm of our experiences have their origin in a law 
of inter-relation of dependence which is responsible for the 
world-process as a whole. The real import of this law of 
relativity of the Miüdhyamikas is indeed very difficult to 
understand. Ultimately there is neither origination nor 
cessation ;—no destructibility—no permanence ; no coming— 
no going; no subjectivity—no objectivity; no knowledge— 
no knowable—everything is free from all the disturbances of 
birth, decrepitude and death. There is real origination of 
the thing neither by its own nature, nor by others—nor by 
n combination of both,—nor by any un-reason;—there ts 
origination nowhere—at no time—and of none.” 


1 Tt may either be explained as the origination (samutpāda) of some 
existence (bhava) getting hold of or obtaining (prafitya=prat ./ i+-tys = getting) 
some cause and conditions (helu-pratyaya). Or it may be explained aa the 
origination with reference to each and every destructible individual ( i=to go. 
to change, i.c., to be destroyed). But Candrakirti dismisses both the inter- 
pretations as unsatisfactory. For, if we accept tho latter interpretation, we 
cannot explain consistently all the passages of the scriptures where the phrase 
pratitya-samutpada occurs. An attempt may be made to solve the difficulty by 

xplain the word ' getting ` (prüpti) as apeksü (dependence or relativity), and 
pratitya-Jamutpada may simply be taken to imply,—that being there, it happens 
(armin sati idash bhavati); but here the exact meaning of cach of the component 


parts, viz., pratitya and samutpüda, remains unexplained, 





2 ma seato ndpi parato ma dedbhyam nüpyahetutah | 


E utpannd jätu vidyante bhdcdh keadina kecana | 
vel | Madhyamika-ortti. La Vallée Poussin's Edition, p. 12. 
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Things cannot be self-originated; for, self-origination 
implies the existence of the thing before it originates itself. 
If a thing exists already by itself, there seems to be no satis- 
factory reason, why it should produce itself once more. 
Moreover, if the existent again require self-production, this 
will involve the fallacy of the vicious infinite. The 
Samkhya schools, however, may say that by causality and the 
identity of the cause and the effect they never mean that the 
effect is a new manifestation in a particular form (e.g., a 
jar); but by causality is meant only potentiality. It is said 
in reply that their argument does not stand to reason ; for if 
by causality is meant the mere potentiality then the effect is 
never produced at all.’ 

The next consideration is about the possibility of the 
origination of a thing by, or from, anything else. But this 
position is assailed at once by the argument that the Madhya- 
mikas do not admit any difference in things, and so there 
cannot be any parabhüra (otherness) at all. Moreover, the 
quintessence of a particular thing cannot remain in the 
extraneous cause and conditions.” If the quintessence of 
anything could be found in anything else, we might have 
expected the possibility of darkness from the nature of light, 
and in that case anything might have come out of anything 
else. Neither can it be said that the things are produced 
by a combination of the self and the not-self ; for, the combi- 
nation of two things cannot possess the quality which they 
do never possess separately, and whatever absurdity ana 
incongruity have been pointed out against them separately 

| may as well be pointed out against their combination. 
lis Neither is it reasonable to hold that things originate 
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without any reason,—for, if there be no reason behind origina- 
tion, the conception of the world without having any sufficient 
reason will seem just like the colour and scent of a lotus 
growing in the sky.‘ Thus the final conclusion arrived at 
is that there is nothing like production or origination: the 
world process is a mere eternal flux of successional series. 
The emphasis of Nagarjuna is not only on the non- 
causality of things, but also on the non-substantial nature 
of things. Nothing has got any nature (seabhara): for, had 
it any nature, that nature would remain in it even in the 
absence of the cause and conditions (hetu-pratyaya), and 
that self-sufficient nature would no more require the help of 
any cause and condition for its production. Neither is it 
correct to say that the nature of a thing does not exist before 
its production through the collocation of cause and conli- 
tions ; for, in that case the nature of a thing would be 
created by something else; but the nature of a thing no more 
remains in its own nature when it loses its independence,— 
for svabhava implies independence.” It may, of course, be 
argued that if all the dharmas are without svabhava, words 
which are included in the totality of dharmas must also be 
devoid of essence,—and so there cannot even be the proposi- 
tion that nothing exists, or that everything is void by nature. 
The Madhayamikas will reply,— ‘Suppose that a fool wrongly 
perceives a mirage as water, and that you argue against that 
wrong perception. The fact (viz., your arguing against the 
existence of water in the mirage) is just the same as that 
(viz., our arguing against the essence of the dharmas) .* 
But it may further be objected, —'If there is neither the per- 
ception nor the perceived, and the perceiver also be non- 
existent, then there is neither the refutation, nor the refuted 
and the refuter also does not exist." The reply is,— 


* Suppose that one man created by magic (prevents) another 
man created by magic or that one Máyá-purusa (prevents) 
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another Māyā-puruşa (from doing something). The relation 
(lit. the meaning) of the refutation and the refuted is just 
like this. ' 

The Sinyatd-doctrine of Nügàárjuna may seem incom- 
patible with the doctrine of nirvana. If everything be void 
and there be neither origination nor destruction, then by the 
destruction or arrest of what should we attain nirvana?’ 
The reply of Nagarjuna is that nirv@na is not something 
which is to be attained through the destruction or the arrest 
of anything whatsoever; it is but the complete cessation of 
all mental constructions.” It has been described as the des- 
truction of nothing,—the attainment of nothing,—it is 
neither annihilation, nor eternally existent;—it is neither 
the arrested, nor the produced—this is the definition of 
nirvadna.* Nothing is existent,—nothing is non-existent ; so 
the question of annihilation or suppression does not arise at 
all. It is not the negation of any existence,—it is but the 
cessation of all notions of existence and non-existence.’ All 
consciousness vanishes in nirvana like a lamp extinguished. 
Nirvüna is no Ens, neither non-Ens, it is like a knot entwined 
by the empty space (ākāśa) and untied again by that same 
empty space.* 

As we have said, the exact position of Nagarjuna is very 
difficult to understand; but it seems clear that his emphasis 
is more on negation, whereas the emphasis of the Vijñāna- 
vüdins is on the existence of some transcendental absolute 
reality in the form of the ‘ thatness ' (tathatā) of all entities 
or as pure consciousness. The Lanküvatára-sütra which 1s 
taken by scholars to be one of the early texts of Vijhanavada 
says that anutpüda (uncreate) and Sanya (void) mean essence- 


| Vigraha-cyaeartant, Verso No, xxiii. 

3 Müdhyamika-erttí, Ch. XXV, p. 519. 

a Ibid., p. 522, 

4 aprahinam asamprdptam anucchinnam adddvatam | 
aniruddham anutpannam etan nireünam ucyate || 


5 bhürvàü-bhüva-parámaria-ksayo nirednam ucyate | | 
Ratnásahi, quoted in the Maüdhyamika-ertti, p. 624. 
» | Ibid., p. 540. 


Ibid., p. 521. 
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lessness of all that appear; but the reality remains as mere 
consciousness (citta-mdatra-cyavasthainam) transcending all 
duality (deaya-bhava) of subjectivity and objectivity.’ 


(B) THE TATHATA-VADA OF ASVAGHOBA 


The ` Tathatà ' doctrine of Asvaghosa (? 80 A.D.) 
begins with a denial of the world of phenomena 1n both its 
subjective and objective aspects, but with an affirmation of 
an ultimate and absolute reality which is the uncreate, 
eternal and immutable cosmic principle underlying the 
diversity of the universe as a whole. Two aspects of this 
reality may be distinguished,—the aspect of pure 'thatness. 
or 'suchness' (bhiita-tathata) and the aspect of the cycle of 
birth and death (samisára),* each being inseparably connected 
with the other. 

The ‘ thatness ' (bhüta-tathatá) is ` the oneness of the 
totality of things (dharma-dhàátu), the great all-including 
whole, the quintessence of the Doctrine '. In the essence 
of the ‘ thatness ' there is nothing to be excluded, nothing 
to be added,—it has neither beginning nor end—it cannot 
be expressed by words and expressions which are but the 
representations of the empirical concepts,—its very nature 
is unspeakable and inexplicable,—it can only be indicated 
somehow as ' thatness '. 

The external world, which appears under the parti- 
cularised forms of individuation, is nothing but a creation of 
the mind with its inherited categories (smrti), which are 
the mere products of ignorance. The production of the 
objective world through the disturbance of smrti in the all- 


t 7 Lahküvcatüra-sütra, Ch. IIT. | 

z Compare the Sallakgana and the Sealakeana of the abhdta-parikalpa in 
the Madhydnta-cibhaga. Infra. 

3 What the word Smrti signifies in this context is not exactly known. 
Buzuki takos it to be the ' confused subjectivity ', (See. The Awakening of Faith 
in Mahayina Buddhism, p. 56. f.n. No. 1); but Dr. 8. N. Dasgupta suggests it 
to be used in the sense of Vósana (See, A History of Indian Philosophy, Vol. T, 
p. 180, f.n. No. 1). This word, however, also reminds us of the ' confused ideas ` 
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conserving mind (dlaya-vijnana) ` may be illustrated by the 
simile of the water and the waves. Here the water can be 
said to be identical (in one sense) with the waves. The 
waves are stirred up by the wind, but the water remains the 
same. When the wind ceases, the motion of the waves 
subsides; but the water remains the same. Likewise when 
the mind of all creatures, which in its own nature is pure 
and clear, is stirred up by the wind of ignorance (avidya), 
the waves of mentality (rijüiüna) make their appearance '.' 
So the external world, with all its variety and complexity, 
has no real existence and as such the fundamental nature of 
things is neither namable nor explicable. Things have no 
signs of distinction, they possess absolute sameness (samata). 
But how can all beings conform to and have an insight into 
suchness? The answer is,—'As soon as you understand 
that when the totality of existence is spoken of, or thought 
of, there is neither that which speaks, nor that which is 
spoken of, there is neither that which thinks nor that which 
is thought of; then you conform to suchness ; and when your 
subjectivity is thus completely obliterated, it is said to have 
the insight '.* 

This ' suchness ' of things may be viewed under two 
aspects, negative and positive. On its negative side 
(śūnyatā) it asserts the complete negation of all the attri- 
butes of all things; in its metaphysical origin it has nothing 
to do with things defiled, which are conditional or relative by 
nature,—it is free from all signs of distinction existing 
among phenomenal objects,—it is independent of unreal, 
particularising consciousness. The suchness is * neither 


that. which is existence, nor. that which is non-existence, 


nor that which is at once existence and — vi 


E E which. is not at once existence and non-e xi; it is 
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of all beings, we call it the negation (Sünyata).' The 
' tathata " is Siinya (void) for two reasons,—firstly, there is 
no content in it, it being the oneness of the totality of things; 
secondly, there is neither any subjeet to comprehend it; so 
that its nature involves the denial of both the subject and 
the object; there is neither that which is negated, nor that 
which negates—both being absorbed in the nature of the 
' tathata ` 

But this ' tathatā’ may also be viewed as something 
positive (asinyelad) in the sense that it contains infinite 
merits, that it is self-existent. By the non-void nature of 
the ' tathata ` should never be meant any sort of affirmation 
on It,—we can have only a glimpse of the truth by transcend- 
ing our subjective categories. 
The quintessence of all things is one and the same, 
perfectly calm and tranquil, and shows no sign of becoming ; 
ignorance, however, is in its blindness and delusion oblivious 
of enlightenment and on that account cannot recognise 
truthfully all those conditions, differences and activities 
which characterise the phenomena of the universe. The 
annihilation of ignorance is, therefore, the only way of 
liberation from the cycle of birth and death. But it should 
also be remembered that the mere eradication of ignorance 
is not sufficient to guarantee liberation, for, so long as 
there will remain a mind, ignorance may recur at any time; 
so the total extinction of mind is the safest course for attain- 
ing eternal liberation. 


(C) VLINANAVADA OR YOGACARA 


The conception of the Abhita-parikalpa as found in the 
Madhydanta-vibhiga, said to be originally expounded by 
Maitreya and commented upon by Vasubandbu and Sthira- 
mati, gives a more positive and precise conception of the 
ultimate reality. It begins with the aphorism,—' The 

| ge thm exists, no duality exists in it; void exists 
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2... ic Awakening of Faith, pp. 59-60. 
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in it and it also exists in the void.’ ' This aphorism is a 
challenge to both the extreme Realists (i.e., the Sarvasti- 
vadins) and to the extreme Negativists (i.¢., the Madhya- 
mikas),* and the thesis of the Abhàata-parikalpa is something 
like a middle path between the two extremes. The word 
Abhüta-parikalpa literally, means—that which is devoid of 
all misconception or false mental construction—i.e., the 
substratum where there is the mere possibility of all subjecti- 
vity and objectivity,—but in which the duality has no 
reality.* 

The aphorism may be interpreted, in the first instance, 
as a refutation of the extreme sceptic view of the Madhya- 
mikas. They (i.e., the Madhyamikas) hold that all the 
elements are non-essential or unreal (nih-scabháva) like the 
pair of horns of the hare. Against them it is said that all 
the dharmas are not void (Sanya) in the sense that nothing 
exists at all, but in the sense that in the ultimate reality as 
Abhüta-parikalpa there is no duality of subjectivity and 
objectivity. Sünyata is the absence of the knower and the 
knowable (grahya-qrahaka-rahitata), but it never implies 
absolute negation (nastitva). So śūnyatā exists in the 
Abhüta-parikalpa as the absence of the perceiver and the 
perceived. But even though this non-dual Sinyata is already 
there in the Abhüta-parikalpa, we are not at once liberated 
because of the fact that in $ünyatü, which is of the nature 
of perfect purity, also exists the Abhita-parikalpa with the 
dormant seeds of the subjective-objective world. 


1 abhüta-parikalpo'sts. deayam tatra na ridgate | 
iünjatà vidyate toatra tasydm api sa. vidyate || | 
Madhyünta-eibhàga-tikü. Léxi's Edition, p. 10. - 

3 An impartial scrutiny into the nature of the Sünyatà of the Madbya- 
‘mikas reveals tho fact that the SGnyath of the Madhyamikas may not be taken 
dn tho extreme negative sense in which it has been taken by the Vijfánsvádins — 
; but as the Vijfidnavadins have always taken this Sünyst& of 

and the exact eto | of the Vijhünavádins, — — — 
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The same argument can also be directed against the 
extreme Realists who believe in the reality of the extra- 
mental objects (dravya). The objects do not exist as 
extra-mental realities, they are real in the form of the 
Abhüta-parikalpa, which is a pure existence (bhdva-matra). 
We cannot think of any reality which is outside our mind, 
and our mentation arises without reference to any object as 
in the dream; our mind (vijñāna) projects itself as an image 
of the objective reality (artha-bhàása) as the fruition (vipaka) 
of the seeds of the root-instincts (sasana). But it may be 
argued that if the objective world is totally denied, there 
remains nothing as the support of our purity  (risuddhyà- 
lambana) and, therefore, there remains no possibility of 
liberation. The reply it that śñūnyatā in the form of the 
absence of all subjectivity and objectivity remains there as 
the support of our final purification. But like the purity of 
the sky this $üngyatá also is not easily realisable because of 
its connection with the Abhüta-parikalpa which contains in 
it the ultimate seeds of the illusory mental and material 
world (cf. the klesa-varana and the jieyd-varana). 

Some are of opinion that both subjectivity and objecti- 
vity are absolutely chimerical as the possibility of the son 
of a barren woman. Others, on the other hand, think that 
the negation of the dharmas implies only the negation of a 
soul-substance to regulate the internal affairs (antar-vyapara- 
purusa-rahitata), but the dharmas have their extra-mental 
reality. To repudiate the denial of the universal absolute 
on the one hand and to deny thé substantiality of the 
external things on the other, it is said that in the Abhata- 
parikalpa is contained the S#nyata in the sense of the denial 
of all duality and the reality of the appearances.’ 

1 From the moral standpoint the aphorism may be sail to be introduced 
only to examine the double nature of the reality sa impure, or phenomenal 
(sarhkleda) and pure absolute (eyaradána). The impure phenomenal reality is a 

merely illusory tation of the Abhüta-parikalpa,—which may, therefore, be 
anid to be a transcendental illusion. But the /ünyatü exists in it as the absolute 
purifying force counteracting the corrupting forces of impure illusion; but this 
perfect purity is to be sought from the impure illusory phenomenal reality itself — 
there i» no existential difference between the purity and the impority:—and it is 
‘therefore said— in her also exists it’, As the principle of perfect purity is 
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The world of subjectivity and objectivity is being pro- 
duced by our constructive imagination (vikalpa) just like 
the magically evoked. phantom of beasts.' The world Abhata 
imphes that the images of things, as they are constructed 
by our imagination, do not exist in these very forms, and the 
word parikalpa implies that they have not the reality they 
are supposed to have.” But though this phenomenal world 
of subjectivity and objectivity is illusory, the  Abhüta- 
parikalpa also is not chimerical. As the rope is void (Sanya) 
in the form of the snake, but not as the rope, in the same 
way things are illusory and non-existent in their subiective 
and objective nature, but not also in the Abhita-parikalpa 
nature. The correct description of £nnyalá is that the thing, 
which is devoid of something, exists, but the thing, of which 
it is devoid, does not exist. The nature of the «numuyatà is 
to be realised as both non-affirmation (anadhyà-ropa) as well 
as non-negation (anapavüda). It is non-affirmation in the 
sense of the denial of the duality and non-denial in the sense 
of the affirmation of the non-dual (advaya). 

The objectless consciousness manifests itself as reflected 
awareness in the form of the object and the subject and that 
which sticks to them: in absence of this (the awareness) 
those (i.e., the images) are also non-existent.” The Abhüta- 
parikalpa in its specific nature (sva-laksana) is of the nature 
of awareness. All mentations arise out of the subliminal 
mind-store, or the all-conserving mind under the influence 
of co-operating forces which bring their germs to maturity 


there, the defiling principle of phenomennalisstion is also there; and hence the 
necessity for moral efforts.  Madhyüánta-eibhága-Hikà, Lévi'a Edition, p. 13. 

1 Cf. müyà-hasty-ükrti-grüha-bhrünter. deayam | udáhrtam | 

deayam tatra yathd nü'stí. deayam caíto'palabhyate || 
Mahüyüna-sü'rülatnkára,. Ch. XI, Verse 25. 

= "abhüta"-vacanena co yathà'yam parikalpyate gráühga-grühakateena tatha 
nàá'sti'ti pradaríayati | | 

"parnikolpa'"-eacamena tu artho yathd porikalpyate tathü'rtho na pidyate iti 


pradarfayati | | 
P M adhyanta-vibhága-fikü l 
° artha-sattoditma-vifiapti-pratibhasars prajdpate | 
~ fijñünam nā'sti ci "ey rthas tad abhapait fad apyasat | 
* = ~  lbid., p. 16, 
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and the difference which is produced in the subliminal mind- 
store in accordance with the influence of moral, immoral or 
non-moral deeds, is responsible for the manifold phenomenal 
individual existences in all the spheres of life. Although 
our consciousness does not contain a real plurality of different 
objects, it has the capacity of producing manifold ideas. 
Each is produced from its own germ in accordance with the 
law of our experiential series.' 

The absolute nature of the Abhüta-praikalpa, however, 
cannot be known through the ordinary mind, for it involves 
the paradox of proving the fact of insanity to the insane. 
Its nature can only be intuited by transcending all subjecti- 
vity and objectivity—and this transcending the duality is 
perfect extinction. The law of Karma is strictly observed 
here ; and a future birth always results as the fruition of the 
activities of the former life which remain recorded in the 
form of vasand and samska@ra. But a saint, who has intuited 
the absolute truth, is not affected thereby and is free from 
the projecting rebirth. The realisation of the śñnyatā- 
nature of things is the only way to perfect purity, and this 
reality realised in the Sainyat® is synonymous with the 
° thatness ` (fathatà) of things. the totality of things 
(bhüta-koti), the uncaused (animitta), the highest truth 
(paraimárthata) and the ultimate element of things (dharma- 
dhatu). 

The Abhüta-parikalpa has often been described in the 
Madhyàanta-vibhága-tika as pure consciousness, but this 
nature of the ultimate reality as pure consciousness has not 
sufficiently been emphasised. This emphasis is to be found 
in the Vijnapti-matratd-siddhi of Acarya Vasubandhu, 
which begins with the proposition that all the three elements 
are at bottom pure consciousness—and all the phenomena 
are as much unreal as the illusion of hair and moons to a 
person with defective eyes. But how then to explain the 
spatio-temporal laws, the law of the experiential series, and 


- IL 
Madhyanta-eibhaga-ttka, p. 19. 
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the laws of duties? The reply is that all the laws are formed 
as in a dream. 

The question here may be,—if all forms (rüpa) and 
fields of experiences (ayatana) be nothing but pure conscious- 
ness, how is it that the Lord himself spoke of them? The 
reply is that the Lord spoke of them only to teach the lay 
disciples of low intellectual calibre—but im speaking of 
them he had an ultimate intention (abhipraya). In reality 
the rüpas and ayatanas are nothing but the manifestation of 
the dormant seeds in consciousness (vijfiapti). These in- 
structions of the Lord were ultimately intended for making 
the disciples realise the non-entity of the self (pudgala- 
nairatmya) and the non-entity “iso of the things (dharma- 
nairaimya). But by this non-entity is not meant any 
nihilism; non-entity is spoken only of the nature of things 
as the perceiver and the perceived (grahya-qrahaka), but not 
of the nature of things as intuited by the perfectly enlightened 
ones. 

As for our pereeptions wihch are generally taken to be 
the best evidence for the existence and non-existence of 
things, it may be said that they are mental constructions as 
in the dream. In dream there is neither the real object nor 
the senses to perceive them, vet there is the perception; so 
also is the case with all our perceptions which we falsely 
take to be the direct copies of the thing itself. Tt may, 
however, be nsrgued that our dream-perceptions presuppose 

_ the memory of the real perception ; but the reply is that our 


T memory itself, instead of being the representation of the | T 
E. rar pq the real object, may as well be a mere modi- - — 
| fieatiom of consciousness. Again, it may be objetted, that = 

< „if perception of our conscious life be as false as that of our ae: 





Pi! ena; how is it that we onrselves are not conscious of this A a S 
* Ty perceptions in the same way aswe 
ves are conscious of the falsity of our dream- 
The re y is th hat as a vost cannot pa: conscious of — 
— unless he aw ikes f om. his a 
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cannot realise the illusory nature of their experiences 
unless they open their eyes in the flash of enlightenment. 
Our ignorance is the ultimate support of our vdsands and 
the rüsanüs in their turn are responsible for the imagination 
of the subjective and the objective world,—and this subjecti- 
vity produces our moral hindrances through the veil of 
passions and attachment (klesd-varana), and objectivity 
produces the veil of the knowable (jeya-varana); by tearing 
off this veil of passion we attain omniscience and by remoy- 
ing the veil of the knowable we attain liberation. The 
reality is both the absence of the notion of ego (pudgula- 
nairatmya) and of the notion of all things (dharma-natraimya) 
—it is only pure consciousness (vijiapli-matraté). 

The transformation of consciousness (vrijfana-parimám«a) 
has three stages, viz., (i) fruition (vipaika) of the root- 
instincts (väsanā), (ii) mentation (manana) and (iii) objects 
of awareness (vijüapti-visaga). Through the fruition of the 
inherent root-instinets there follow the waves of mentation 
which are responsible for the appearance of the objective 
world. The Alaya-vijiana, from which follow all subjecti- 
vity and objectivity, is but a transformation of the eterna! 
root-instinets which lie in the consciousness as dormant 
seeds. The Alaya-vijfidna literally means the abode or 
support (alaya) of all mentation (o@oiñana). It has been 
explained both as the receptacle where everything is con- 
nected as effect, and as the prima causa in things.’ But if 
besides the world of our active consciousness (pravriti- 

vijnüna) there be an all-conserving mind (Alaya-vijiana) it 
must have a form: the reply is that the Alaya-vijriana is 


of the form of. an illimitable support (aparicchinnd-lambana- 
_—skira)—we only see it manifested as the internal categories 
. ;]! "x and the external categories; but the nature of these entegories 


Soret. be determined. In the A laya-vijñāna there remain, 
i form | of the root-instincts (rasana), the potencies of 










yante sanshadhyante’: amin sarea-dharmah kdrya-bhicena | 
Tiyate upan badhyate kárana-bhávena. saria- dharmesu ity Aayah | 
iimiinala-widdhi, com, on the Trimd4ká. Lévi'n Edition. p. 78. 
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both the ego with the internal categories and the external 
world of objects; and these potencies project themselves as 
the fruition of the root-instincts as subjectivity and objecti- 
vity in an inherent law of deep harmony. But why should 
we admit the reality of any such transcendental support of 
the subjective and objective world when we cannot determine 
the nature of their potencies in their original abode (@laya)? 
Because, all schools of thought will agree that even when 
the subjective and objective world is not (as in the state cf 
deep sleep), the existence of the consciousness cannot be 
denied. This Alaya-vijid@na is no eternal and unchanging 
principle—it is like an unceasing flow of water which glides 
on and on through the evolution of cause and effect. 

Thus it is clear that anything and everything that ts 
imagined to be existent, does not exist by itself as any real 
entity; everything is but the transformation of conscious- 
ness,’ which is the original seed of all, as it possesses the 
potency of producing them all? All these imaginations, 
which are all conditional (pratyayodbhava) are relative in 
nature (paratantra-scabhaáva) ; in the absolute state (puri- 
nispatti) there is neither the subject (grühaka) nor the object 
(grahya),—it is like the pure sky above. The nature of the 
dharmas may thus be described in three ways; as the product 
of constructive imagination (parikalpita), as relative or 
conditional (paratantra) and as absolute (parinispanna).* 
Now, parikalpand being the product of imagination cannot 
constitute the real nature of things; in paratantra things 
have only dependent nature, which cannot be real; but in 
the absolute nature things are neither ens nor non-ens; this 
4bsolute nature can only be somehow indicated as the 
| Cf, Also: üliyante saree süsracü dharmüs tatra phala-bhivena tuc ca tem 
kehucbhárenety alayah | 

Madhydnta-cibhaga-tika, Lèvis Edition, p. 32. 
 vijndna-paripdmo'yarn vikalpo yad vikalpyate | | 
tena tom nü'atí. tene’davk soarcam vijhapti-matrakam | 
Ibid.. Verse 17. 


3 tatra sarca-dharmo-tpadana-dakty-anugamat sarea-bijam. 
i" A Ibid., p. 94. 


Ch, XI, Verses 38.41, 
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thatness' (tathatā) of things, and this 'thatness' of things 
is nothing but pure consciousness. When our psychosis 
thus gets rid of subjectivity as well as objectivity and remains 
steady in pure consciousness, the highest knowledge is pro- 
duced which is supra-mental, uncognisable and transcen- 
dental; it is the involution of the Alaya-vijñāna through the 
eradication of the two veils (of passion and ignorance); that 
is the immutable element which is beyond the reach of all 
mentation;—it is all-good, permanent, perfect bliss—of the 
form of hberation—it is the substance itself.’ 


(D) AFFINITY WITH VEDANTA—AND NEW DEVELOPMENTS IN THE 
TANTRAS 


The metaphysical dialectics of the Stinyavadin and 
the Vijhanavadin Buddhists prepared the ground for the 
monistic conception of the ultimate reality of the Vedàantins. 
The task of destroying the older doctrines was undertaken 
and very ably Jone by the Buddhists, but the work of 
building up the edifice of a constructive system was left for 
the Vedantins to undertake. Nagarjuna, as we have seen, 
frankly confessed that he had no thesis to prove, his only 
business was to contradict others. The Vijianavidins, 
however, were not uncompromising negativists, but their 
positive standpoint is also not very clear and firm; it was 
left for Acárya Sankara to draw the logical conclusions from 
the data supplied by the Buddhists. The exact position of 
Nagarjuna is rather difficult to understand. His opponents, 
viz., the Vijünaünavüdins and the Vedüntins have always 
criticised his Sinyaydada as pure negativism; but his sinyata 
also admits the interpretation of an attributeless reality 

= always escaping the grasp of intellectual comprehension and 
" verbal exposition. The general attitude of Buddha and the 
Buddhists towards the ontological problem does not seem to 


1 acitto'nupalambho'sau jaanam loko-ttarafea tat | 
4 dirayasya parüerttir deidhd daustulya-hanitah W 
T sa evd'nüsravo dhütur acintyah kudalo dhrucah | 
= sukho vimuktikāyo'sau —— yori mahdmunel: || 
+ z `. Vij — — Verses 20-80. 
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the quiescent, the good, it is the one.’ The omniscient wise 
in the final stage knows neither himself nor others,—he 
knows neither the real—nor the unreal,—he knows nothing 
at all.* The phenomenal world is like a creation in dream: 
it never existed in the beginning,—it will never exist at the 
end,—it cannot exist in the present. All the unreals are 
seeming to be real. The world of differences, the plurality 
of the selves—al] are as much unreal as the imagination of 
the rope as a snake in the dark night. In the deepest intui- 
tion all the differences of forms and selves vanish and what 
remains is one Brabman. It is not very difficult to see how 
the arguments and ideas of Gaudapáda were akin to those 
of the Yogicarins. 

What was outlined by Gaudapaáda in this Karika 
attained its full development in the hand of his worthy 
successor Acarva Sankara. Although in the course of his 
commentary on the Brahma-sütras, he has often quarrelled 
with the Buddhists, yet we may say that the net result 
achieved is but n rehabilitation of the Upanisadie spirit in 
and through the metaphysical arguments of the different 
schools of Buddhism. 

The literature of this period breathes in general the 
same phildsophical spirit as is found in the Vedanta and 
the Yogacira Buddhism. In the Yogavü£istha we often find 
an echo of the Buddhist idealists in holding the external 
world of diversity to be merely a construetion of the mind.’ 
Tt has often been held in univocal language that the notion of 
the ego is purely an illusion, and the illusion of the world 
is but an evolution of the consciousness (cid-vivarta), and 
the original cause of this illusion and evolution is ignorance 
(avidya) and the cessation of it is the real liberation. Neither 


1 máà'mhtah-prajña na bahih-prajNarh no'bhayatah prajñam | 
adrstam avyacahdryam agrihyam | alakranam acintyam 
avyapadelyam ekatma-pratyaya-siram prapefico-padamamh 
tantan divam adeaitam f 

Gaudapüda's Comm. on Mümdükyo-panisat, p. 40. 

2 Ibid. p. 47, Verse 12. 

° Yogacüdistha, Vol, T, Ch, 27, Verses 84-36, 
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the ego (aham) nor the non-ego (anaham) is real,—both of 
them are illusions based on our ignorance." 

The monistic tendency of Mahayana philosophy, coupled 
with the tendency of deifying Buddha in various ways, gave 
rise to the Tantric Buddhist conception of a primordial 
Godhead—often as the Supreme Being. Once there was the 
clear belief in a Supreme Being —a God—the gods and 
goddesses followed almost as corollaries—as emanations from 
the One as modes and modifications. So there was not only 
a Supreme Lord in Tantric Buddhism—there was soon a 
full-fledged pantheon. The idea of the Bodhisattvas and 
the tendency towards the deification of the Bodhisattvas 
helped in the growth of such an elaborate pantheon. Fur- 
ther, conforming to a special quality of the Indian mind the 
Primordial Lord was soon conceived to be eternally in com- 
pany of His female consort, the Primordial Lady,—and as 
the Primordial Lord has His Primordial Lady, so the gods 
have their female consorts—the goddesses. In describing 
the Godhead—or even the gods and the goddesses the Tantric 
Buddhists made much use of the Mahavanie ideas discussed 
above; they frequently used ideas of Mahayina philosophy 
not only in describing the attributes of the Godhead or the 
gods and the goddesses—they made much use of them even 
in deseribing their figures as also in describing the mode of 
worshipping the pantheon; but the Mahayanie ideas were 
introduced by the Tintrie Buddhists, more often than not, 
rather as traditional epithets and mystic formulae than as 
philosophical concepts. 





* 


1 Yogaeádistha, Vol, TT. Néreüna-prakaranam, Uttarárdham. Ob. VI, p. 12. 
5—9168 B, 








CHAPTER II 


Unsystematised Philosophical Fragments Found In 
The Buddhist Tantras 


Fragments of Mahayanic philosophical ideas lie scattered 
m the Buddhist Tantras sometimes as speculations on the 
nature of the truth and mainly in the context of the cere- 
monies and secret Yogic practices. In adopting Mahayana 
Buddhism and the cognate monistie thought the Buddhist 
Tantras show little power of assimilation and systematisa- 
tion. The loose speculations show a marked mixture of 
ideas, and the concepts are freely used more often in their 
traditional vagueness than in their precise philosophical 
connotation. The study of these philosophical fragments 
has no value by itself, for, as we have said, they say nothing 
new. The really important and interesting study will be the 
study of the history of the transformation of these philo- 
sophical ideas into esoteric theology and doctrines and their 
association with the esoteric practices with which the Tantras 
in general abound. Nevertheless, we are giving below some 
specimen of philosophical discussions from some of the 
representative Buddhist Tantras just to give the reader an 
idea as to how they occur in these texts. 

The Tattva-ratnavali’ of Pandit Advaya-vajra (popularly 
known as Avadhütipa) subdivides the Yogücürins into (i) the 
Sākāravādins, and (ii) the Nirakáravüdins, and the Madhya- 
mika school also is subdivided into (i) the Mayo-pama-dvaya- 
vida and (ii) Sarva-dharmda-pratisthaina-vada. Tt affiliates 


both the Sravaka-yana and the Pratyeka-buddha-yána to the — 


Vaibhüsika school; the $Sautrántika, Yogācāra and the 
Madhyamika schools are all said to belong to Mahüyüna 


(ned Celeetea in the Adeayavajrasahgraho, edited by MM, H. P. Saath 
(9.08, No. XL) l 
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The Mahayana school has been further divided here into 
4) the Paramitdnaya (including the Sautrantika, Yogacara 
and the Madhyamika schools) and (ii) Mantranaya; the 
nature of the latter is left unexplained because of its profound 
and subtle character.’ There is an attempt in the text at 
explaining the characteristic features of the sub-schools ; but 
the whole account given is extremely confused and the views 
of Sankara and Bhaskara have been presented incidentally 
in a rather perverted and confused way. 

In the Tattva-prakaga (of the same author) we find a 
preference for the Madhyamika thought to the Yogacara. 
Though the Yogacarins hold the world to be as unreal as the 
perception of the locks of hair in space by a man with retinal 
defects, yet they speak of the reality of Vijiana; but even in 
this theory of Vijñāna there remains scope for confusion. 
The Miadhyamika school, on the other hand, transcends all 
the four possible logical alternatives leaving no further scope 
for confusion.’ 

In the Apratisthina-prakdsa (of the same author and 
collected in the Advaya-cajra-samgraha) also there is a 
preference for the Madhyamika faith. It is said that 
consciousness cannot have existence for the past, present and 
the future,—and therefore the absolute essencelessness even 
of consciousness has been spoken of by the Lord.” The 
origination of the dharmas is incomprehensible and therefore 
it is called $anyatá. In the Yuganaddha-praküsa (in the 
same collection) it has been said that anything that manifests 
itself should be known to be in its nature pure knowledge 
without any change or corruption,—for, in the ultimate 
nature everything is Sinya which is pure knowledge. As 
fire belongs neither to that against which anything is rubbed, 
nor to the churning rod, nor to the hands of the 


operator,—but it is produced with reference to all these 


factors, so also is the case with all origination.* "Thus, 


Adeaya-cajra-samigraha, Tattva-ratndealt, p, 21, 


i 

s > 

a Ibid., p. 48, Verse €. 
js Ibid., p. 49, Verses 9, 3. 
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because of this dependent origination, all the dharmas are 
non-essential and illusory as in magic. Because of the 
non-essential character there is the non-production of the 
dharmas and because of the cause and conditions there is also 
the non-destructibility of the dharmas; so there is neither 
existence nor non-existence,—existence and non-existence 
always appear in perfect union.' The same non-essential 
nature of the world has been spoken of in the Mahaydna- 
rimisika.? 

The Prajitopaya-viniscaya-siddhi of Ananga-vajra begins 
like the Madhydnta-vibhaga-tika with the assertion that all 
existence comes from the absolute wherein there is no 
imaginary construction of existence,'—-and from this false 
mental construction come all the pangs of sufferings. False 
notions give rise to the cycle of birth and death which is at 
the bottom of all miseries. So long as there is this false 
mental construction none can do any good either to himself 
or to others. So, to attain perfect bliss either for the self or 
for the three worlds, the wise must first of all do away with 
this notion of existence. But the author warns that after 
destroying the notion of existence one should not go to the 
opposite extreme of adopting the nihilistic view. It 1s better 
to have the imagination of existence (bhdva-kalpana) than 
that of non-existence (abhüva-kalpana); for, the burning 
lamp can be extinguished ; but if it be not burning at all how 
can it be extinguished?* If there be the notion of bhava, 
there remains the possibility of nircdna,—but if there be no 
notion of bhava or samsüra, how can there be nirvana or final 
extinction? There is no possibility of annihilating the 
beginningless vacuity.” Here the contention of the author 
seems to be that) our mora) struggle for our final purification 
and perfection presupposes a world of objectivity and it is for 


9. 
Y Adevaya-cajra-samgraha, p. 49, Verse 7, iet 1 
2 Jhid., p. 54. 4 T 
3 Prajfüopága-ciniécaya-siddhs. —-b - 


(G.0.8,, Vol. No. XLIV), Ch. I, Verse 8. 
4 niredli jealito dipo nirertah kam gati projet ? 
Jbid., Ch. x; Verse 1. 


s Ibid., Ch. I, Verse 10. 
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this reason that for the final purification it 1s wiser to have 
even a false positive notion about the objective world than a 
purely negative notion which leaves no scope for morality. 
But we may mention here that this question did not escape 
the eyes of the so-called negativists, and Nagarjuna in his 
Madhyamika-vrtti did answer the question definitely in his 
own way.' 

It is, however, urged here that as the illusory notion of 
existence should be abandoned, so also should be abandoned 
the notion of non-existence. He, who abandons the idea of 
both the real and the unreal, attains a state which is neither 
samsdra nor nirvana, and this is pure knowledge (prajña). 
In the chapter on the meditation on truth (tattva-bhavana) 
it has been said that he who realises the truth and meditates 
on it neither sinks deep in the unfathomable ocean of 
Samsara, nor does he remain in his narrow selfish mirana. 
In realising the truth one should meditate neither on the void 
(simyata) nor on the non-void (asinyataé,—he should abandon 
neither the void nor the non-void. In the taking of either 
Snnyota or @sinyat&é there are involved innumerable false 
constructions,—even in their abandonment there is the 
mental function of determination; so this taking up and 
giving up should both be avoided. When the conception of 
the egohood (ahamityesa sankalpah) does not determine itself 
in the negative manner as non-void or in the positive manner 
as void it becomes bereft of all its basis of thought: the 
wise, therefore, without any attachment and desire, absolutely 
sinless, unruffled in mind and freed from the constructive 
imagination of a beginning or an end, should consider him- 
self as pure vacuity.* 

The exact nature of samsára and nirvana has very 
nicely been described in two verses at the end of this 
chapter.  Samisüra is nothing but a condition of our mind 
(citta) which is overpowered with the darkness of innumer- 
able mental constructions and which is as fleeting as the fickle 


1 Vide Madhyamika-ertti, p. 53. La Vallée Poussin's Edition. 
3 Prajfhopdya-vintdeaya-siddhi, Ch. IV, Verses 7-8, Similar ideas are found 
In many of tho Tantras all of which need not be quoted here extensively, 
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flash of lightning in the storm, and which is besmeared with 
the almost ineffaceable stains of passions, etc. On the other 
hand, nirvana is a stage of the same citta, which is effulgent, 
free from all constructions, from which all blemishes of 
passions, etc., have been obliterated, where there is neither 
the perceiver nor the perceived." 

The jüüna-siddhi * also asserts that ihe ultimate truth 
is neither positive nor negative ; for, in the positive there is 
the possibility of all the defects (sarva-dosa-prasanga) and in 
the negative there is no way left for the relief of all sorrow." 
Pure knowledge is neither with any form (süküra) nor is it 
formless (nirdkdra). Had knowledge any form, it would 
have been samskria (conditional and defiled) as all existence 
is. Had knowledge, on the other hand, been absolutely 
formless, there would have remained no possibility for 
becoming omniscient,—and without omniscience there would 
be no possibility of universal compassion.” A distinction is 
drawn here between ordinary knowledge (jñama) and the 
knowledge of the highest truth (tattva-jfiana)^ The distinc- 
tion is ultimately the same as that between Prajna (the 
knowledge of the vacuity) and Bodhicitta (the combination 
of both Prajna and Karuna). The former (i.e., jüána, 
prajña) however is nirvikalpa, i.e., free from all the false 


| amalpa-sañkalpa-tamo bhibhatam 
prabhaftjano-nmatta-tadic-calar ea | 
rtgadi dureüra-malá-caliptars 
cittash. hi samesüram wurüca vajri ll 
probhásearas kalpanayü eimuktarh 
prahina-rágàdi-mala-praleparh | 
grühyam ma ca grühakam agrasateam 
tad «ca niredna-varam jagüda Ù — — 
it are also found in the chapter on P second chapter of tl 
econd section) the Sam alpa-raja. Vide MS. 
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constructions; but the latter lattca-jñāna should never be 
taken as the complete cessation of consciousness (niseittata) ; 
for in the lattra-jnüna there is the existence of universal 
compassion (karund-bhara), 

In the Sriguhya-samüja-tantra * it has been said about 
the nature of the dharmas that the dharmas do not belong to 
the kàámadhütu (world of desire) nor to the rapadhatu 
(material world) nor to the arüpadhütu (supernatural sphere 
of existence), neither do they belong to the four great 
elements.* Tt has been said abont the illusory nature of the 
dharmas that as the sky remains pervading all space, yet it 
is mixed up with nothing, neither is it unmixed ;—it is 
indescribable, invisible and cannot be proved in any way,— 
so is to be understood the nature of all the dharmas. This 
void-nature of the dharmas belongs to none of the three 
worlds (kama, rüpa and a-rüpa),—and what is not in the 
three worlds cannot be produced and what cannot be pro- 
duced cannot have any origination. It is said that Bodhi- 
citta produces knowledge in all the Tathagatas; but this 
Bodhicitta remains neither in the body nor in the word nor 
in the mind; and what is not in these three elements cannot 
be produced. The function of the three elements (trai- 
dhatuka-kriya) is like the dream, resembling the dream and 
originated in the dream. Thus all the Tathaigatas, all the 
Buddhas of the ten quarters, all the Bodhisattvas and other 


3 This text ia edited by Dr. B. Bhattacharyya. M.A., Ph.D., ond is published 
in the Gaekwad's Oriental Series (Vol. LITT); it is taken by the editor to be the 
earliest text on the Vajrayina Schoo! of Buddhism and as such the most important 
of all the Vairayina texte, Prof. M. Winternitz in reviewing this book in the 
Indian Historical Quarterly (Vol, IX., No. 1) says that this text published in the 
Gaekwad'a Oriental Series is not the same as the Tathügafa.quhyasü!ra. quoted 
and referred to in Süntideva's Siks&-eamucecaya. Prof. Winternitz is loath to 
believe (and he also addnces reason for his position) that the Guhwa-camaja (the 
text in question) is written by as great a personality and philosopher as Asnñga, 
and he is not also ready to believe that the text belongs to as early a period as 
the frd or the 4th century A.D. We have our sympathy with Prof, Winternits 
eo far as the time and authorship of the text is concerned: bnt newertheless, we 
must add that in many of the Buddhist Tantric texte we find reference to and 
quotations from thie Sriguhya-samaja (or simply Srisamaja) and these quotations 
most often (though not always) tally with the text edited by Dr. Bhattacharyya. 

ə [bid., Ch, IX, pp. 87.8. 
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beings—all are to be understood as in the dream.’ Just as 
the well-known cintāmani (wish-yielding) gem yields gold, 
silver and other riches as soon as one thinks of them, but 
these riches belong neither to the mind of the suitor, nor to 
the gem itself, vet they are produced ; same is the case with 
the origination of all the dharmas.* The Tathigatas asked 
the Lord Vajrapini,—‘Where do remain all the tathdgata- 
dharmas and whence are they originated?’ The reply of the 
Lord is,—'They remain in the body, speech and mind of 
the 'Tathügata and are produced therefrom.’ ‘But where 
does the body-word-mind remain?’ ‘In the void (akasa) 
replied the Lord. ‘But where does remain the void?’ 
‘Nowhere’ is the emphatic reply.” 

Aryadeva in his Citta-visuddhi-prakarana,* echoes the 
views of Yogicira and Vedünta when he says that as the 
perception of silver in the shell is effaced only when one 
perceives it to be nothing but the shell, so all our ignorance 
vanishes after the realisation of the void (nairatmya- 
daríana) ; as the perception of the snake is contradicted by the 
perception of the rope as rope, so also all perceptions of 
phenomenalisation are contradicted by Sunyala or adamantine 
knowledge (vajra-jidna). The gem of mind is covered with 
the mud of beginningless thought-constructions : it shines 
forth when it is washed with the water of the knowledge of 
the void and the experience of universal compassion.” . 

Padma-vajra in his Guhya-siddhi says that the wise 
should not think of existence ;—but he should also shake off 
the idea of non-existence ; in the conception of existence he 
has to admit the permanence of things; and the conception 
of non-existence involves extreme nihilism. The reality | is 
free from both existence and non-existence—it is the ort. 
less Nirvana purged of all blemishes: it is Yep Ni 
comaprebension ol even all ms. — who are endowe 
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with the knowledge of the void nature,—in it there is neither 
the goer nor the going nor the place to be traversed: there 
is neither the thinker, nor the thought, nor the thinkable ; 
it is inexpressible,—indiscernible,—free from the taker and 
the taken; it is indefinable, stainless— it is exclaimed to be 
the Nirvana.’ Thus the ultimate non-essential nature of any 
dharma is its Nirvana nature and this nature is not purely 
nihil; it is rather the * thatness ' of the things,—the cosmic 
oneness ; it is the primordial source of all the dharmas, it 1s 
the seed of all entities. Its form is not known,—it is beyond 
the reach of speech,—it is bevond all sound, scent and taste, 
—it is beyond even the mind.* This ultimate truth is the 
knowledge, it is the pure dharma-dhüíuw as free from all 
phenomenalisation.* As the non-dual principle of supreme 
good the truth is pervading all the objects—all the universe.* 
Tt is neither one nor many, nor is it one and many at the 
same time; it is waveless, unmanifested—all pervading.’ 


a t bhāran na bhárayed dhimün abhüram dürafas tyajet | 
chasmin difeata grihya itaratra’pi fünyatä 1 


- . - 


hháca-bhára-einirmuktads nispaditam anakülan 
epratisthita-mircdgam  nirdhátá-fesa-kalmasam | 
tan miliseabhüca-yuklünám buddhandm apy agocaram | 
bi ma tatra gantü gamana gamyate yatra vå keacit I 
f bháeako bhdrandbhaeo ma'bhacah (7) peromarthatah ! 
] | arücyam anirüpyan en grühya-grühaka-rarjitam ? 
- slahyawash virajan ca mirrünass faf pragivate | 
Guhya-iddhi, MS, (C.L.B. No, 5/94) pp. 19(/B)—134A). 
~ 2 Ibid., MS. p. 1808), 
F 5 smarra-pi T nirmuktad rapa wat paraman dicam | 
o0 dharma-dha u-vrabhácd-hhyas jñünañ tad iha kirtitam | 
E Ibil.. MB. p. 100A). 
* pat tatteayh sarva-bhüláni( ndm !) grühya-gráliaka-carjitam " 
ryápagitea sthitak díeyash sareagani paraman, tiram ? 
Ibid.. MS. p. 97(A). 
* o IM —— naira tat | 
rA bh. samathite sarcato-mukham ^ 
A E M Thid.. MS. p. 1700). 
pada says in his Acrinty8-dr aya kramo-pae£a 
according 
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As we have said, the philosophical fragments occur 
more often in connection with the rituals, ceremonies and 
esoteric yogic practices than independently. Meditation on 
the truth generally precedes all the ceremonies, rituals and 
yogic practices. All ceremonies and practices are absolutely 
useless until One attains a true perspective about the nature 
of all dharmas through meditation on the truth, In the 
Sadhana-mala, which is a big collection of the Sadhana of 
various Tantric Buddhist gods and goddesses with all the 
paraphernalia of rituals and ceremonies, the principles of 
both Siinyacdda and Vijnánacáda are mentioned cursorily in 
connection with the various parts of the sadhana.’ 

In the Vajra-tàra-sadhanam it is prescribed that one 
should ponder over the nature of the dharmas, whose ultimate 
nature is the citta ; the citta itself takes the illusory appear- 
ances of the varieties of the dharmas. As in dream there 
is no knowable outside the mind, and yet the mind perceives 
things,—so also is the case with the life-experiences. So, 
all the dharmas are made up of the substance of conscious- 
ness, and the absolute negation of the perceiver and the 
perceived is the ultimate realitv.? With this firm conviction 
the Sidhaka should do away with the illusory appearances 
of things and pereeive their ultimate nature as infinite non- 
dual pure consciousness, which: is bright as pure erystal,— 
or the cloudless noon-day sky of the autumn. This is the 
transcendental knowledge of the void,—free from pheno- 
menalisation and all thought-constructions.* 
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The Buddhist Tantras abound with mantras ; and these 
mantras are often nothing but some cardinal truths repre- 
senting Mahüyünie faith and philosophy. These mantras 
are to be chanted in the rites, ceremonies, meditations and 
also in connection with various Yogic practices, 

In the Panea-karma of Nagürjuna-pida we find four 
gradations in the Süyata doctrine. The first is Sünwa, the 
second Ati-Sünya, the third Maha-éünya, and the fourth or 
the final is the Sarva-Sünya,—and these are all different 
according to their cause and effect. The first stage Sünya 
hay been explained as light (Gloka)® ; it is knowledge (prajña), 
and the mind remains active in it,—it is relative (paratantra) 
by nature.” In this stage mind has got as many as thirty- 
three impure states (dosa) associated with it. These are 
eorrow, fear, hunger, thirst, feeling (redaniD, sympathy 
(samavedaná), — self-analvsis — (pralyarehsa), kindness 
(karanqa), affectionateness (sneha-tantraka), fickleness 
(cakita), doubt (samsaya, jealousy (matsarya), ete.* "This 
mental stage Sünya has been called the woman (stri), and it 
has been said that of all illusions the illusion of the woman 1s 
the greatest.' It is also called the left (cama) and the lotus 
in the lunar circle ; it is said to be the first vowel to indicate 
its adamantine nature." 


and as we cannot find out sufficient reason behind all existence it should be 
thought of as uncaused; the nature of existence always escapes intellectual 
comprehension. (Ibid., p. 70.) 
! dünyaf ca atifGnyah ca mahálünyasa trityakam | 
caturtham sarva-dünyal ca phala-hetu-prabhedatah | 
Panca-krama. MS. (B.N. No, 65) p. 9A). 
* Ct. prajio-tpanna Glokah prüdurbhütah | 
Lalita-cietara (Ed. bv Dr. 8, Lefmam), pp. 417-18. 
3 à (a` sic.) lokam /ünyam prajñë ca citta ca paratantrakam | 
MS. p. 90. 
In the commentary also 4ünya-prajád i» explained as light— 
4ünya-praojüá aloka iti yücat. MS, (B.N. No, 66) p. 43(B), 
* [bid., MS. p. 9B), 
5 gti-samjnd ca tathd prokt4 manda-küras tathaica ca | 
Ibid.. M8. p. 2P). 


Also sarvepih mavanan —stricmdyaiea. vifisyate | 
Ibid.. MR, p. NIAN. 
- Maesa (m, sie.) punai caica candra-mandala-pahkajom | 
drg) teat sa binduh pratha(mab` eearah ? 


Ibid», M8, P: (NW Ri. 
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The second stage, viz., Ati-Sünya is said to be the mani- 
festation of light (alokábhasá), it shines like moon-rays 
and it proceeds from the former (üloka-jiàna), and whus 
Sanya is suid to be Prajia, Ati-Sünya is said to be the Upaya. 
or the means. It is also said to be of the nature ol 
constructive imagination (parikalpita) and it belongs to the 
mind as its (mind's) states (caitasika).* Tt is also said to be 
the right (daksina), the solar circle (sirya-mandala) and 
the thunderbolt (cajra).* There are forty momentary imental 
states of defilement, associated with it.' ‘These are passion, 
contentment, joy, pleasure, wonder, patience, valour, pride, 
energy, courage, greed, shamelessness, cunning, wickedness, 
crookedness, etc. The third stage, viz., Mabā-šśūnya pro- 
ceeds [rom the union of Prajñá and Upaya on àloka and 
ülokabhüsa, or Sinya and <Ati-Sinya, and it is called the 
intuition of light (alokopalabdhi) and is of the absolute 
nature (parinispanna),—vet it is called ignorance (avidya).* 
Tt has also been said to be the Srüdhisthana-citta." There 
are seven impure mental states of defilement (prakrti-dosa) 
associated with it,— these are forgetfulness (vismyti), illusion 
(bhranti), stupor, laziness, ete. Thus àáloka, alokabhasa and 
aloko-palabdhi—these are the three stages of the citta and 
from them there follow the principles of impurities | which. 

- number hundred and sixty in all (eighty in total, but doubled 
in day and night), and they fimction throughout the 






P 2 3 n 
. nifákarà-ihdu-2afikàü4à dloka-jnana-sambhavah | MC eee Kx 
e We ver d ch LL atifünyam Mtr E Mi. "E 
ME | & pre Mtr es vvitaritearh tara iab 
E XN ee * Pañea Krama, Ma. p. Rum. WU et 
es k z quid. , 210). Ss 
| Uu | ' estoarihh L — 4 





4 oa’ 1| — 
—— * EE 2 


"P i4 b | ú I " i 4 
! 4 L.A. lad, w a i ka nr " UM 
T e jm PA w ' 7 i > LES 








UNSYSTEMATISED PHILOSOPHICAL FRAGMENTS — 45 


whole day and night with the flow of the vital wind (vayu) 
which has been said to be the vehicle (vdhana) through 
Which these impurities of nature (prakrti-dosa) function.’ 
1t has been said, wherever there is the (function of the) bio- 
motor force or the vital wind, nature (prakrti) with all her 
impurities is also brought along with it; and so long as there 
is the function of this bio-motor force or the vital wind, the 
principles of impurity will not cease to function.* As the 
function of this vital wind goes on day and night, the 
principles of impurities also function always. In the Sünya 
stage the rayu remains mixed up with thought; in the next 
stage thought predominates over this vadyu and the third 
stage is a mixture of both the previous stages. Though 
knowledge is pure consciousness and is of indeterminate 
nature like that of the sky, yet there are differences in know- 
ledges as there are differences in the sky in twilight, night 
and day.” 

The fourth stage, viz., Sarva-$ünya (all-void or perfect 
void) is free from all the three-fold impurities and is self- 
illuminant. It is called perfect-void because of its absolute 
purity obtained by transcending these principles of defilement. 
It is the purified knowledge—the ultimate truth—it is the 
supreme  omniscience. It is without — change— without 
appearance, without duality—it is the supreme good. 
Whether it is any state of existence or non-existence cannot 
be known : it is beyond the scope of verbal expression. From 
this self-luminous purity, which results from the three 
preceding stages, proceeds the Omniscient (Buddha) endow- 
ed with all possible merits, all the thirty-two signs of 


1 tah prakrtayalh sükymáh dates sastya-tharam diva | 
rütrau cüpi pravartante (tate, sic) cán eühanahefuná ° 
Pafca-krama, MH. pp. FLIA), 21 0B). 
3 yatra yatra athito võyus tami fase prakriim tet 1 
-—  —  wünat samárano-tpádo (ho. sic) nahhüco ni/caló bharet 
|y PA MOSQ A Ibid., MS. p. 21(B). 
003 sameitti-matrak — fikasacad alaksayam h 
| tanya prabhedo'sti sandhyi-rdtri-dind fmana 
' Ibid., MR. P. 21(B). 
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greatness and also the eighty consonants.’ In the Abhi- 
sambodhi-krama of Panca-krama it has been said, ''Perfect 
void may be said to be without beginning or with beginning, 
without middle or with middle,—without end or with end: 
this is what the wise say. ” * Here there is neither going 
nor not-going, neither decrease nor increase, neither exist- 
ence mor non-existence. It is free from the categories of 
either being or non-heing,—it is neither of the nature of 
merit nor of the nature of demerit,—nor is it a combination 
of both. ° 

We have seen above how the Sünyatü-doctrine of the 
Maháyünic philosophers was adopted by the esoteric 
Buddhists ; but the emphasis of Mahayana is not only on 
Snyvatà; as a religion it is characterised by its stress on 
univerral conpassion This Mahüyüna doctrine of com- 
passion also was, we have hinted before, adopted by these 
Tantric Buddhists in toto. All the preachings, all the rites 
and ceremonies, all the mystic practices have the stamp of 
Karuna on them, t.e., everything is said to be undertaken 
only with the view to saving the world from all miseries. 
We have seen in the Bodhi-caryé-vatara how the devout 
Bodhisattva was earnestly praying to all the enlightened ones, 
bent on entering nirvdéna, not to accept nirvana until the 
suffering world be saved from the miseries of life and every 
one be helped in realising perfect wisdom. We find a very 





£ Minya-traya-vidudhir yo prabhásearam tho'cyate Ñ 
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beautiful echo of it in the Jfdna-siddhi where all the com- 
passionate Buddhas are earnestly requested not to accept their 
own nirodna, but to wait on and on until all the creatures 
attain perfect Buddhahood. In the Sadhanamülàá we find 
it an essential part of many of the sádhanas to pray to the 
Buddbhas and the Bodhisattvas, bent on attaining mircüna, 

to wait for time eternal for the benefit of all beings. The 
Buddhas, who are the fathers of the afflicted helpless beings, 
are requested to postpone their nircdna and to preach the 
true religion among all the beings until thev are enabled 
lo cross the sea of samsdra and attain perfect bliss. 
The aspirer is found not only to pray to the Buddhas and the 
Bodhisattvas to renounce their nireana,—but he himself also 
renounces his own nireāna and pledges his life for the benefit 
of all beings. It is said—*'I have deceived all the beings— 
how shall I save them (who are pitiable alas!) from this 
unfathomable sea of existence? Thus being filled with com- 
passion for the beings, the aspirer should reject the Siinvata 
which makes a man altogether static,—and through the 
effort of the mind he should produce a citta which is full of 
the dharma-dhatu.* It is said in the  Cifta-risuddhi- 
prakarana of Arvadeva that great beings with sound wisdom 
and alert mind should win the fierce battle of life and then 
save others also. A beast also courts affliction for his own 
interest; but rare and blessed are those master minds who 
court affliction for the sake of the world, The wretched 
selfish creatures also bear the pains of cold and blast for their 
own sake,—but why should they not de the same for the 
interest of the whole world? ° It is often seen, when a 
Sadhaka goes to worship any god or goddess with all the 


* Ch, VIII. 

? Südhana-málà, Vol. IT, p. 844. 

3 wmah@-satteo maho-pdyah sthira-buddhir atantritah | 
jiteá dustara-samgrümare tdrayed spardn apil 
pasaro’pt hi Kiidyante svürtha-mátra-paráyanah | 
jagad-artha-vidhàtüro dhanyds te viralá janah 1 
rita-edtá-di-duhkhdni sahante evartha-lampatah | 
jagad-artha-praerltás te na sahante katharh nu tel 

| : Qitta-eituddhi-prakarama, Verses 54-56, 
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paraphernalia of rituals and ceremonies, he takes, at thé 
outset, the resolution that he will deliver all the beings and 
enable them to attain complete nirvana. ' 

Even in the description cf the gods and goddesses wê 
see that compassion is almost everywhere an essential attri- 
bute of them. ^ We may, for instance, compare the descrip- 
tion of the goddess VarahT as found in her meditation in the 
Abhidhano-ttara, where she is described as having a heart 
melted with compassion for beings,—as engrossed in the 
emotion of universal compassion, bent on doing good to all 
beings. * 

It may also be noticed that almost all the Tantras are 
introduced with an apology of doing good to all the beings 
hy the preaching of the true religion. The Arya-mañjusri- 
müla-kalpa-tantra introduces all íhe ceremonials and ritu- 
alistic practices—all the mantras and tantras as being 
instructed by the Lord Buddha himself only for the good of 
all beings. * The Prajüopüya-viniscaya-siddhi also says that 
all se was preached and explained by the great sages only 


1 In the Sad-akgari-loketpara-sddhanam of the Sédhana-mala we sen- that 
the Sadhaka is taking the vow of enabling all the beings—whatever be their origin. 
and be they endowed with form or be they without form.—be they conscious or 
unconscious,—to attain the anupádhi-£ega-samádhi (Le. mireüma without any 
residuum; cf. the mirwpüdhi-4ega-xamádhi of the Madhyamika-ortti,  Nireüna: 

" prakarama. Cf. also the Abhigeka-patala of the Heruka-tantra), 

2 In the Sri-quhya-samaja Lord Mafijuéri is depicted as compassionale to 

the whole world and bent on doing good to all beinge. (Ch, XVIT. p. 146, G.O.8.). 






À E^ a  prajfo-püya-ramüpanná karund-raga-sammukha | 

$ i sattcd-rtha-hetu-sambhita karund-rdrena-cctasa || Te 

ie gaganá-bhoga-sambhogà maha-karund-raso-teuka | ME Sg ly 
sat- trindati-bhaea-samdodhya (» sete rthp ertet iua eee J. — scc rr 


dainyatd-jndna-sambhata nirvikalpā nirdlayd | 
nihsvabhava-pard #ük#má pages enia 
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with the purpose of rendering some help to the suffering 
world.’ 

In initiating a disciple to the mystic cult for the attain- 
ment of the Bodhicitta the preceptor should first of all see 
that the disciple has a benevolent mind,* and the Guru 
instructs the disciple to perform all the practices only for the 
benefit of the beings.’ To bear with a calm unruflled spirit 
all sorts of mental and physical torture for the sake of the 
world was deemed to be a great virtue in Buddhism; as a 
result, we see that in the Tantras, as in Buddhism in general, 
it became a religious practice to inflict torture on the body.* 
It was also another practice to try to become one with the 
whole universe through repeated and deeply concentrated 
meditation and to perform the religious practices or the Yoga 
after one had realised oneself completely identical with the 


1 In the Sanskrit portion of the Dükürnmaea (edited by MM. H. P. Siatri) 
the goddess Virihi entreats the lord Mahávireávara to remove all her doubts and 
to explain to her all the secrets of Yoga for the good of the beings (kathayantu 
mama svümi sattcünüm upakárakam); to this the lord replies,—' Propitiated am 
I, ta goddess! I shall explain in detail all that will bring about the good of all 

, harken all with a concentrated mind.’ (P. 137, Bàübitya-parigat edition.) 
In the production of the Bodhicitta, in the practices, rites and ceremonies, even 
in the sexo-yogic practice it has always been proclaimed that everything is done 
only for the good of all beings. Thos it is said in the Kudrgfi-nirghátanam of the 
Advaya-vajra-samgraha, ` I shall produce the great Bodhicitta and shall lead and 
guide all the beings to the right path; I shall undergo all the practices for the 
attainment of Bodhi—and shall be the Buddha for the good of the world." (Pp. 5-6; 
also sea Sádhana-màlà, pp. 3, 29.) In the Kriyü-sarhgraha (in the chapter on the 
production of the Bodhicitta) it is said,—' By this meritorious work (kufala-karma) 
soon shall I be a Buddha and I shall preach the truth for the good of the world 
and deliver the beings oppressed with miseries.’ 
grhitash sambarai krtsnarh saroa-satted-riha-kdranat | 
atirnán türayigyümi amuktüám mocayamy aham | 
MS. (B.N. No, 31) p. 36(B). 
anena cüham kudalena karmamá 
bhaveya buddho ma cirena loke | 
defeya dharmam jagato hítüya 
moceya &atteün  bahu-duhkha-piditàán || 
M8. (B.N. No. 81) p 36(B). Also see Advaya-eajra-samgraha, p. 9. 
z Cf. dinoddhürama.cittáya pradeyarn dicya-sidhanam || 
Jeülácali-cajra-málà-tantra. M8. 
5 akhinna-veígatá-sahgal sattod-rtharh kuru sümpratam || 
MS, (R.A.S.B, No. 4854) p. 13(B). 

* Vide Adeaya-vajra-sarhgraha, Ch. VIII. Also — pp. 1, 57 
(G.O.8.). 
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universe, so that after this identification of the self with the 
universe any merit acquired by the Südhaka would be a merit 
acquired by the whole universe and the liberation of the 
self will be the liberation of the whole universe. Through 
meditation first the universe must be identified with tbe self, 
so that there may be complete oneness of the self and the 
universe." 

In the songs and the Dohas of the Siddhacaryas we 
find this spirit of universal compassion expressed often in a 
very nice way. In the Dükürnava the Saidhaka is requested 
first to realise the pain of bondage in the world and to medi- 
tate on the compassion for beings.* It has been very nicely 
said by Saraha-püda in his Dohaüs,—''Whoever thinks this 
to be the self—this to be the other—perverts himself even in 
the absence of bondage and even though he is liberated. 
Don't make the mistake of the self and the not-self; every- 
thing is of the nature of perfect-enlightenment from time 
eternal,—this great lord of unblemished citta is pure by 
nature." “The great tree of non-dual mind spreads 
throughout the three worlds in its vastness; it contains 
flowers and fruits of compassion,—there is nothing beyond 
it."* Saraha-paida concludes with the verse,—''If no good 
to others is done,—no gift is given at all,—what is the need 
of living this life in the world at.all? It is better to do away 


| difesa) pedslo vághigésed dhpletam apetab | 


4cüsa-cüto 
bhita. 
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with it.” This stress on Karun® in various ways is a 
characteristic feature also of the Caryà-padas.* 
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CHAPTER III 
SCHOOLS OF TANTRIC BUDDHISM 


In describing the schools of esoteric Buddhism the best 
thing would have been to trace historically the origin and 
development of the various schools with their particuiar 
faiths, doctrines and practices; but the data for such a 
historical survey are so scanty and confused that we do not 
venture to make such an attempt. Dr. Benayatosh Bhatta- 
carya in his Introduction to Buddhist Esoterism has of course 
made an attempt at constructing some sort of a history of 
the Vajrayanist and the Sahajiya preachers; but so vast and 
confused is the field and so scanty and doubtful are the 
materials that the structure does not seem to be very well 
built. The same remark holds good for the attempt made 
by Dr. Shahidullah in tracing the history of the Sahajiya 
Buddhist School in his work Les Chants Mystiques de 
Kanha et de Saraha. 


G) The Evolution of Mantra-yana 


In the Tattva-ratnávah (collected in the Advaya-vajra- 
samgraha) we find Mahayana sub-divided into two schools, 
viz., Pāramitā-naya and Mantra-naya. The principles of 
Mantra-naya are said to be very deep and subtle and inacces- 
sible to ordinary men;and though the ultimate purpose of 
the Mantra-Sastra is the same as that of others, it is dis- 
tinctly superior to the other Sastras, which prescribe many 
easier methods; the reason is that it (i.e., Mantra-£üstra) is 
free from delusions and it is accessible only to people of higher 
intellectual calibre.” This Mantra-naya or Mantra-yüna 
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school of Mahāyāna seems to be the introductory stage of 
Tantric Buddhism from which all the other offshoots of 
Vajra-yàna,  Kalacakra-yüna, Sahaja-yina. etc., arose in 
later times. In the Laghu-kála-cakra-tantra-rüja-tikü, en- 
titled Vimala-prabha, we fird that the doctrines of the 
Páüramitá-naya are written wholly in Sanskrit, while those of 
the Mantra-naya are explained in Sanskrit, Prakrit, Apa- 
bhraméa and even in the non-Sanskritic languages like those 
of the Savaras and others." 

Speculations have been made as to who introduced this 
Mantra-element, or Tantricism as a whole, into Buddhism. 
Tradition holds Asanga, the exponent of the Yogücüra School 
to be responsible for the introduction of 'Tüntricism into 
Buddhism; he again, in his turn, is believed to have been 
initiated into this mystic cult by Maitreya in the Tusita- 

-heaven. Apart from the popular traditions. some scholars 
are disposed to think that in the Mahayana-siitra-lankara of 
Asanga there are clear references to the sexo-vogic practice 
of the Tantric Buddhists. Tt is said in a verse of the text 
—*'' Tn the parüvrHi of sexual union supreme greatness is 
obtained (namely), in the enjovment of Buddha-hanpiness 
and in looking without impure thoughts af a wife.. Svlvain 
Tiévi suggests that '* parávrtfi of sexual act '' in the present 
context alludes fo “the mystic couples of Buddhas and 
Boddhisntívas which have so much importance tn Tantri- 
cism". But Prof. Winternitz maintains that nararrtt 
here means nothing but ‘ turnine aside, discard '.* Dr. P. C. 
Bagchi is of opinion that the phrase mav reallw refer to the 
Tüntric sexo-vogic practice throuch which there is the eniov- 
ment of bliss similar fo that arising from the sexnal act,—-and 
the significance of this mystic union and the consequent 
enjoyment of bliss is given in the Saftra-lankara itself.* Tf 


1 satheketa-bhasoys paramitinayam | 
manfranayarh fantra-fanfra-nfararh srorhshkrfa-bhdeayA = praktrta bheang* 
apabhrachda-bhaeaya asachekrfa-facarddi-mleccha-bhasaut ! 
~ Eaghu-kita-cakra-tantra- * (M3. RAST. 479», p. 200A). 
TEN 1 Indian Historical 

s Studies in the Tantras by Dr. = C. Bagchi. 


E. < - 
Pa = | h "4 








OM vM l TANTRIC BUDDHISM 


? this interpretation of the phrase be accepted the tradition of 
< Tantricism being introduced into Buddhism by Asanga 
becomes to some extent significant. 
_ Others on the other hand hold that Nagarjuna, the 
- . renowned exponent of the Madhyamika School, was the real 
founder of the esoteric school, and he received the doctrines 
from the Celestial Buddha Vairocana through the divine 
Boddhisattva Vajrasattva at ‘the iron tower’ in South India. 
But according to a Tibetan account* ‘Nagarjuna was initiated 
into Tantricism by the well-known ‘Siddhi-carya Saraha- 
pada who ' directed him to Mantra-pattha '. Tt is further. 
said, * He practised with success the Mahamanjuri, Kuru- . 
kulle and other (Tantras), and attained worldly success in 
profusion, specially in Rasayana and sticking to it; and he 
i attained Vajra-kaya-siddhi’. Again it is said. Nāgārjuna 
came to Pundra-vardhana. and “ having learnt all the Tara- | 
tantras' ‘imbibed and collected the Maha-kala Tantra, the 
Kuru-kulle Tantra, ete.” We find a Nagarjuna of the later 
times to whose authority are ascribed some important 
Tantric texts: the Tibetan account perhaps makes a confu- 
sion between Nagarjuna, the Tantric and Nagarjuna, the 
gfeat, philosopher. 2 
. . *Withont püzzling our brain over these traditions, it 
` may be said at the very outset that it will perhaps be wrong ` 
‘to. try to discover a particular man who might have intro- 
a duced Tintricism into Buddhism all at once at a particular 
E NI ~ point of time. Tāntricism, we have seen, includes hetero- , 
 genous elements which were introduced into Buddhism 
"k ET gradually i m course of centuries perhaps. Tf we concentrate ` 
— our-attention on an earlier and simpler form of if niz.. the 
- C Mantra-naya, we see, that belief in Mantras is to Be found ur 
£ in Tndía prevalent from the Vedic to the modern ti les. rhe Uo ME 
~ Indi n Buddhists were Indians in spite of being rz 
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sound of a word, or a string of words, 
something more, or other, 
in the accepted meaning. 


a power which is 
than the power which lie hidden 
In the Pah texts we notice a type 
ol protective Mantras known as the parittas; it was believed 
that the mutterings of these parittas were sufficient safeguard 
against some particular evil. There was again the belief in 
the power of the solemn utterance of a truth, sacca-racana; 
it was believed that even diseases and physical calamities 
could be averted through the utterance of the sacca-vacama. 
 Eyen the formulas of refuge and worship, which were 
current at.all times and in all the countries of Theravada 
Buddhism, possess a mantric character. Their perfect 
parallelism of sound. rhythm, and idea, their concentration 
on the highest symbols, like Buddha, Dharma, Sangha, and 
their. underlyi ing devotional attitude, in which saddha (faith) 
and metta (love) occupy the first place, make them mantras 
in the best sense. That their formal expression is as 
important as their idea is emphasised by their threefold repe- 
tition. and by the fact that some of these formulas are repeated 
E three times with slightly different pronunciation within 
and the same ceremony (be it Püja, paritta, upasampada, 
nokka recitals or at similar occasions) in order to be 
-sure of the proper form, the proper reproduction of the sound 
š symbol, which is, sanctified by tradition and therefore 
| raged with magie (psychic) power" ".' Some sort of 
worship of the Buddha and various forms of showing devotion 

to the Stüpa, along with the strict observance of discipline, 
practice of merits and meditation, formed a part of the early 

4 Buddhist religion and these ceremonies were accompanied by , 
chanting: of formules . or verses which soon acquired the 
_ gharacter of Mantras. Further we know of the use of 
postures and gestures. in e 8 Buddhism which were resorted 

. to as accessories for the purpose of gaining concentration in 
meditation, Again we hear of the Bodhi-mandala or the 


"irele round the d. 


us tree beneath which Buddha per- 
— 


^4 An article on Mantra by Lama Angarika Govinda in the Stepping Stones, 
Vol. IT, No 1 (published from Kalimpong). 
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formed all his meditations and attained bodhi; this belief in 
the Bodhi-mandala led to a general belief in the efñcacy of 
drawing circles and other diagrams in a place selected for 
performing religious duties. 

Thus we see that Mantra, Mudra (postures and ges- 
tures) and Mandala were accepted in their esoteric significance 
and resorted to even in early Buddhism. But yet it has to 
be noticed that they were not of any primary importance; 
sound, circle, gesture and posture were all resorted to, as the 
James-Lang theory of psychology will support, to create 
suitable mental conditions for devotion and meditation. 
But with the rise and development of Mahayana with its idea 
of Trailokya-vijaya, or the religious conquest of the three 
worlds, Buddhism had to accommodate within its province 
people of more heterogeneous calibre, taste and temperament, 
with whom the accessories began to acquire the character of 
dogmas and article of faith—and exclusive value in the 
religious efforts. 

The innumerable Dharanis seem to be an early form 
in which the Mantra element began to be used extensively 
in Mahayana. The word Dha&rani literally means that by 
which something is sustained or kept up (dhdryate anayà 
iti), i.e., the mystic syllables that have got the capacity of 
keeping up the religious life of a man. In the evolution of 
some of the Mantras in the Dharanis there seems to be some 
sort of a history. It seems that the ordinary followers of 
Buddhism could not follow the original aphorism of Bud- 
dhism; for them it was necessary to shorten the sütras into 
the Dhàranis and the ordinary followers were enjoined to 
commit to memory and regularly recite these Dharanis with 
implicit faith, and it was assured by the Bodhisattvas that 
the recital of these Dhāraņīs was capable of producing infinite 
merit in the reciters and of conferring immense benefit, on 
them. Dr. B. Bhattacharya has traced some sort of a his- 
tory of the bija-mantra pram which symbolises Prajna- 
paramita. The Astasahasrika-prajid-piramité, a Mahayana 
work of stupendous volume, could hardly be expected to be 
read and mastered by any ordinary follower ; it was therefore 
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absolutely necessary to abridge it into a few stanzas, which 
became known as the Prajfa-püramità-hrdaya-sütra, which 
again was further reduced to the Praj&üa-páramità-dhürani. 
From this Prajid-pdramita-dharani again evolved the Prajña- 
paramita-mantra, from which again evolved the bija-mantra 
in one syllable as pram, and it was believed that in response 
to the muttering of this bija-mantra pram śūnyatā would 
transform herself into the goddess Prajia-piramita, who is 
a ' veritable metamorphosis of the Prajna-paramita litera- 
ture. '' These bija-mantras are mono-syllablic Mantras 
symbolising some particular god or goddess. ‘Thus ‘a’ 
represents Vairocana, ‘ ya’ Aksobhya, ‘ra’ Ratnasam- 
bhava, ' ba ' Amitabha and ' la ' Amoghasiddhi, ' Hur * is 
the bija of Vajra-sattva. * The vowel ‘a’ being the first 
and the most independent sound, has been taken to represent 
Sünyatà or Prajna.* 

This system of bija-mantra is very common in the 
Hindu Tantras also, and they are still prevalent in all 
the Hindu systems including Saktaism, Saivism, Vaisna- 
vism, etc. It has often been assured in the Buddhist Tantras 
that in response to the muttering of these bija-mantras the 
ultimate void (4finyata) will transform herself into the parti- 
cular form of god or goddess and confer infinite benefit on 
the reciter. The same belief is found in the Hindu Tantras.* 
In the Mahüsukha-praká£a of the Advaya-vajra-samgraha it 
has been said that the bia proceeds from the Stinyata- 
knowledge, and from the bia proceeds the reflection 
or the form (of particular gods and goddesses).* This 

1 Wide An Introduction to Esoteric Buddhism, by B. Bhattacharya, p. 56. 

2 About the allotment of the bijas to the different gods and goddesses 
there is no strict agreement among the Tantras. Thus in the Pafica-krama we 


find that * or ' is the bija of Vairocana, * &b * of Amitübha, ' burh ' of Aksobhya, 
‘svi ' of Rantranithe and ' hi” of Karmanütha. [ MS. B.N. Sans. Nos, 65, 65, 
_ 4 à 
á “> F the Mantra-patala of the Hevajra-tantra we find that the bija-man!ra 
of the Tathágata is om àh hum phat stühà; that of the goddesses krurh arh jimh 
khac hum,—and that of Heruka is tarh mam park tam bam or deoa picurayre 
Chu hu hum phat sedha. MS. (R.A;S.B. No, 11317) p. B(A), 

4 Vide Tantra-loka, also Vijndna-bhairaea (Kashmir Series of Texts and 
Btudies). 
8 fūnyatä-bodhito bijarh bijad bimbarh prajdyate | 

Advaya-vajra-samgraha, p. 60 (G.O.8.), 
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kind of belief in a syllable representing a god or goddess is 
à very old belief current from the time of the Aranyakas 
and the Upanişads. In the Upanisads we often find that 
Brahman is to be meditated in the form of the syllable 
om '; this ' om ' is taken to be the representative of the 
Brahman. Even Patañjali in his Yoga philosophy accepts 
the pranaca (i.e., ` om `) to be the representative of Távara. 
[t must, however, be admitted that of these Mantras 
(which are many in kinds, such as Bija, Hrdaya, Upa- 
hrdaya, Raksd, etc.) only very few can be historically traced 
back to some significant origin like the bija- -mantra pram, 
A noticeable thing in this Mantra element is the infusion of 
some particular significance into some sound or syllable, 
which now seems to us to be purely arbitrary; and often 
purely Sanskritic words have also been explained in that 
technica) way. Thus, in the Manual of a Mystic we find. 
—'' In the word Arahan the first letter “ À ` means the 
Treasure of the Law (Dharma): the second ' Ra ' the 
Treasure who is the Buddha and the third ' Han ' the 
Treasure of the brotherhood (Sangha).'"' In the Hevajra- 
tantra Sri-Heruka has been explained in the following 
manner,—' Sri ' means the non-dual knowledge, ‘ he* 
means the non-causality, ; ru" means the nature as un- 
and ' ka ' means ‘ not abiding anywhere '. 
In the Sri-cakra-sambhara-tantra we find,—‘‘ Let is 
imagine in the centre of his own heart the letter ' AN 
evolved from the experience which knows that forms are 7 
unreal. Or let him think of the clear lunar disc which 
bolises world experience, and upon that Mantra "Hurh' 
which symbolises mind devoid of objective content. Of 
this ° Hurh ' the letter * u * stands for the knowledge which 
ishes all works; the body of the letter * H * for that 
knowledge which — the top of the letter "H ' 
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lor the equalising knowledge, the crescent (candra) for the 
uurror-like knowledge ; and the * Bindu ' above that for the 
vhangeless knowledge. ` ' This kind of interpretation of ` 
the Mantras is freequently met with in the Tantra literature 
in general, * 

.. On the whole it seems that most of the Mantras and 
Dhàranis are composed of a string of syllables which have 
lost their etymological meaning or which had never an 
etymological meaning. Vasubandhu says in his Bodhisattva- 
bhümi that this absolute meaninglessness is the real signi- 
ficance of the Mantras. A Sādhaka is to meditate on these 
Mantras as something absolutely meaningless and this 
constant meditation on the meaninglessness of the Mantras 
will gradually lead to a state of mind where it will be very 
easy for him to meditate on the ultimate nature of the 
dharmas as absolutely meaningless; this meaninglessness is 
the void nature of the dharmas and thus the meditation on 
the Mantras will gradually lead a Südhaka to the realisation 
of the void nature of the dharmas. * 

Thus according to Vasubandhu in this absolute un- 
meaningness of the Mantra lies its real power which helps 
the Sadhaka in realising the nature of the universe as 
absolute void. The Mantras are thus taken only as a help 
for the realisation of the absolute void-nature of the universe. 
So in the hands of Vasubandhu the Mantras obtain a deeper 
significance than the mere invocation of any particular god 


t Sricakra-sambhára-tantra, translated from Tibetan by Kazi Dawasarndup. 


5.6, 
3. aháras tala.cakrastho earahi sd. tidhigale | 

rephas talah samudbhüto ya eekhà& bahmi tüpini ° 

akàro vátadhütiti sarra-dharma sakha he så! 

rekhd bahnimays rekha tadcartamano canta. (reti) (0 

aträpyakðro drastacyah prabhásrara sukhákrts | 

deayoh sarhyogato ceti mallhya-earno pato bharet | 

hokdrah sukha-cokrasthe lekhayáligitam (7) tay | 
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or goddess who might confer mundane benefit on us or fulfil 
some of our selfish desires. 

Besides these unmeaning mystic syllables we find in 
later. Buddhist T'antras that the letters (including all the 
vowels and the consonants) were transformed into Mantras. 
In this matter the Buddbist Tantras agree fully with the 
Hindu Tantras. It is a genera) custom with the Tantras to 
place these Mantras in the form of the letters in different 
parts of the body for the purification of the body, and there, 
are often elaborate systems of the arrangement of the letters 
on the different plexus (cakras) situated within the body 
along the spinal chord. ' The two sets of letters, viz., ali 
(the vowels beginning with the vowel ‘a °) and kah (the 
consonants beginning with the letter ‘ka’) are often spoken 
of variously in both the Hindu and Buddhist Tantric 
practices. It is therefore necessary here to say a few 
explanatory words about these Mantras as letters (varna). 

In this transformation of the letters into the 
Mantras, as Prof. S. N. Dasgupta explains in an 
article,” the Tantras seem to have adopted the Mimamsi 
theory of <sabda or sound. The Mimarnsakas hold 
that sound is eternal and is always in the form 
of the letters of the alphabet, and a word is also nothing 
more than the letters that compose it. The meaning of a 
word is absolutely independent of any human agency and 
belongs to the word by virtue of its very nature and some 
peculiar power is required for the realisation of this inherent 
meaning. The words themselves are also eternal, but they 
require the auxiliary agency of pronunciation to be cognis- 
able to our consciousness. The Tantras accept this view of 
the eternal nature of the Sabdas and further hold that '' the 
movement that producéd the world shows itself, or, is 


3 Wide Vajra-jüpa-krama of the Pafica-krama.—M8, (B.N, Sans. No, 65) 
X (A). | | 
> simis Heruka-tantta, Rodhicitia-sahkramana-patala,—MS8. (R,A.8.B. No. 


11970) pp. 74(A}—75(B). —— 
phy 27. General Introduction to Tantra Philosophy, by Prof. 8. N. Dasgupta, 
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represented in us in miniature, in the production of the 
sound. The process of the production of the sound is the 
epitome of the notion, as it were, of the cosmic process of 
creation. " ‘This creative power, which is viewed as the 
mother of the universe in its aspect as identified with the 
varnas is called the matrkd. Now $abda being of the nature 
of varna, the fifty varnas from ‘a’ to 'h' are taken to be 
the totality of the presiding force over the Sabda. The 
different varnas therefore represent the different functions of 
the mātrkās and these mātrkās being parts of the creative 
forces are associated with particular conative, cognitive and 
emotional tendencies and are also naturally connected with 
corresponding physiological centres, which form the physio- 
logical data of these psychological functions. This seems 
to be the metaphysical ground on which this Mantra theory 
as the varnas is based. In the Sri-samputika we find that 
whatever word proceeds from the mouth of man should be 
regarded as a Mantra, the sound (nada) is the Mantra. * In 
the Vyakta-bhavanugata-tattva-siddhi it has been said that 
whatever pure movements of the limbs proceed forth from 
the Bodhicitta, which is Sahaja, should all be conceived of 
as the Mudras, and whatever words proceed from it are all 
- Mantras. ° 
Closely associated with this Mantra element of esoteric 
Buddhism is the Mudra element which is generally taken 
to be signs made by the particular position of the hands 
and the fingers. * This Mudra element, however, with the 
1 yok kadeit prasaro vàcám janandmh pratipadyate | 
za sarvo mantra-rGpo hi tasmad eva prajéyate | 
nüdo hi mantra ity uktam sarcesám tu Jaririmüm | ete. 
—Sri-samputika. MS. (R.A.R.B. No. 4854) p. 9(B). 
2. avabháüca-Zuddha-bodhéícittàt ye — khalu sahaja-timirmità-hga-eiksepas te 


sarve. eva müudrd-kürüh | — ye'pi nig-vikgepde te'pi mantra-prakdrah |— Vyakta- 
bhavénugata-tattva-siddhi. MS, (C.L.B. No. 13124) p. 90(A). 

` Of. also the Bengali song of Südhaka Rümprasád : 

| yata duna karga-pule, sakali mar mantra bate, 
kali pafodsat-rarnamayl varme varne name dhare ! 

“Whatever you hear with your ears ore but the Mantras of the Mother; Mother 
Kali is of tho nature of these fifty letters, and she has her name in every letter." 

P a This Mudra should be carefully distinguished from the Mudrā or the 
Mahāmudrāă who is the PrajüA or the great woman to be adopted in the Yogic 


practice. 
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Mantra and some other esoteric practices has a deeper signi- 
hcance in the yogic Sadhana of the Tüntrikas, and as the 
Mantra element contains all the secrecy of the potency of 
sound, the Mudra, element contains the secrecy of touch as 
associated ‘with the potency of the physiological system, 
With Mantra and Mudra the clement of Mandala or describ- 
ing the mystic circles was also introduced. Though this 
Mudra element with the Mantra element and some other 
esoteric practices may be traced back to tlie later Vedic 
practices, we have reason to think that in the evolution of 
Mudra in esoteric Buddhism the different postures of the 
hands and fingers of Sakyamuni have something to do, and 
some of these postures do allude to some of the incidents of 
his life. In the University library of Cambridge there is 
a manuscript with the colophon Srimac-chaékyaraja-sarva- 
durgati-parisodhana-mukhakhydana-prathama-adiyoga-n à m a- 
samadhih with as many as one hundred and fifty-eight coloured 
illustrations of -the different kinds of Mudras. Of these 
some seem to be purely the posture of the hands and fingers ; 
some on the other hand illustrate the different manners of 
holding the thunderbolt (rajra), the lotus (padma), the bell 
(ghantà), the sword, the conch-shell (Sankha), bunch of 
flowers, garlands, etc. Others again illustrate the manner 
of offering flowers, water, incense, lamp and other materia's 
of worship. Some again illustrate the different manners of 
playing on the different musical instruments. All these are 
done with the aim of obtaining final purification and final 
deliverance from the miseries of life. 

Once the portals of Buddhism were flung open to let 
in some elements of Tantricism in the form of the Dhürani, 
Mantra, Mudra, etc., all the traditional beliefs in Magic and 
charms and sorceries with all their details rushed in and 
quickly changed the whole ethico-religious outlook of 
Buddhism ; and with the forms and traditions of Buddhism 
and the materials of Tantricism grew up the elaborate 
Tantric Buddhist systems. 





SCHOOLS OF TANTRIC BUDDHISM 65 
(1) Vajra-yüna- -The Most Common Name 


Once this esoterism could find admission into the 
Buddhist fold all sorts of popular beliefs and practices began 
vigorously to be incorporated in it. The six kinds of Tantric 
rituals intended for the good or evil of anybody (generally 
known as abhicüra) gradually made their way in it, and the 
five accessories of Tantric practices, generally known as the 
five * M 's (pafica-imakiras) also found place in Buddhist 
esoterism. ' But the aim of these practices is not always the 
fulfilzaent of some or other mundane desire (though instances 
of them are not altogether wanting), but these practices 
with their minutest details are said to be undertaken only 
for the attainment of the Bodhicitta, i.e., for the realisation 
of perfect knowledge and for the uplift of all beings. 


This composite system of Tantricism came to be known 
by the general name of Vajra-yüna * and from Vajra-vàna 
developed the Sahaja-vàna at a still later time. ° 


i We do not find any direct mention of these  paüca-makáras in the 
Buddhist Tantras; but we find sporadic mention of wine, fish and meat, ete: 
lut more often we find mention of the panca-káma-gumas, and it is often said 
that a Südhaks placed in the Prajüo-püya can, without hesitation, enjoy the five 
objects of enjoyment for the attainment of perfection. 

2 The original name Mantra-yinn is also sometimes used in a general sense 
for the later Buddhist Tantric Schools, E.g., mantra-mahdyüne te anuvaksyate, 
ete.—Hevajra-panjika, MS. p. 45(B). 

Also: mantra-yind-nustrena tad idarh. vrakgyate'dhuná | 

— f dreraya-vajra-ramgraha, p. 54, 

Also: Comm. on the Dohàákosa of Kanhapdda, Verse No, 12.—Dr. P. C. 
Bagchi'« edition, 

3 Kazi Dawasamdup in his introduction to the Sricakra-sambhüra-tantra 
divides this Vajra-yünn into six secta, He says,—' "The development or ‘fruit ' 
of the first three (i.c., Srüvaka-yàna, Pratyeka-buddha-yána and Bodhisattva-vüna) 
ša the Vajra-yina and Mantra-yina which is divided into six parts or states; 
(4) Kriyaé-tantra-yana (Byavhi-rGyud-kyi-thegpa); (5) Caryá or Upüya-tantra-yána 
esas sappia Q thegpa); (6) Yoga-tantra-yina (rNal-hbyor-rg). The latter 
s again subdivided into three; (7) Mabháyoga-tantra-yàna — (Malia-yoga or 
N Ma-rOyud-kyi. -thegpa); (8) Anuttara-yoga-tentra-yina (Anuyoga or (?) Blamed- 
Gy: and (9) Ati-yoga-tantra-yina — (Ati-yoga  hi-theg-pa)." From 
what souree Kazi Dawasamdup described these subdivisions we do not know; the 
— ; however, is to divide WVajra-yüna into four classes, viz., Kriya- 
tantra — atra, Yoga-tantra and Anuttara-tantra, Mr, Waddell describes 
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(A) KALACAKRA-YANA, NATHISM, ETC, 


- The Buddhist Tantras are generally divided into three 
schools, viz., Vajra-yana, Kala-cakra-yina and Sahaja-yana. 
We do not know on the authority of what texts This division 
of schools have been made. Of course, these names are 
often met with in the Tantric texts, but the characteristics 
of the sehools have never been sufficiently explained. 
Mahümahopüdhyüya Haraprasada Sastri in his introduction 
to Modern Buddhism and iis Followers in Orissa of N. N. 
Basu, speaks of Nathism as another school of Tantric 
Buddhism in addition to the three already mentioned above. 
This view of MM. Sastri seems to be based on a popular 
misconception. ' The name of Kala-cakra-yàna also appears 
to be perplexing. About it Waddell says in his Lamaism,— 
“In the tenth century A.D., the Tantrik phase developed in 
Northern India, Kashmir, and Nepal, into the monstrous 
and poly-demonist doctrine, the Kila-cakra, with its 
demoniacal Buddhas, which incorporated the Mantra-yana 
practices, and called itself the Vajra-yana or the * Thunder- 


the first twa divisions as the ' Lower Tantra * and the last two as the ' Upper 
Tantra *. (Lamaism, p. 152). The Kriy&-tantras and Caryü-tantras arc concerned 
with the rituals, ceremonies, worship of gods and goddesses and other practices; 
but the Yogs-tantra and tho Anuttara-tantra are much higher types of Tantras 
containing the Yogic processes for the realisation of the ultimate truth and a 
discussion on the nature of the ultimate trath. As a matter of fact, if we go 
through the Buddbist Tantric texts, we shall find that some of the texts contain 
nothing but the detailed description of the gods and goddesses and elaborate 
systems of worship and chantings—without having any element of yoga or philo- 


sophy in them. Tt is for this reason that to study the essentials of the Buddhist 
Tantras we should concentrate our attention more on the Yoga-tantras and the 


Anuttara-tantras and our study is generally based on them. Bot the fact is that 
it is often very difficn’s to arrange the Buddhist Tantras under the heading of 
these four classes,—for many of the Tantras contain a mixture of the different. 


elements. - = 7413. 
‘beginners for ls and practices were prescribed; but the - 
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bolt-Vehicle’, and its followers were named Vajrā-cārya or 
‘followers of the Thunderbolt’.""' In another place he 
says,— "The extreme development of the Tantrik phase 
was reached with the Kala-cakra, which, although unworthy 
of being considered as a philosophy, must be referred to here 
as a doctrinal basis. It is merely a coarse Tantrik develop- 
ment of the Adi-Buddha theory combined with the puerile 
mysticism of the Mantra-yana, and it attempts to explain 
creation and the secret powers of nature, by the union of 
the terrible Kali, not only with the Dhyānī Buddhas, but 
even with Adi-Buddha himself. In this way Adi-Buddha, 
by meditation evolves a procreative energy by which the 
awful Sambhara and other dreadful Dākinī fiendesses, all of 
the Kali-type, obtain spouses as fearful as themselves, yet 
spouses who are regarded as reflexes of Adi-Buddha and the 
Dhyanr Buddhas. And these demoniacal ‘ Buddhas’. 
under the name of Kila-eakra, Heruka, Achala, Vajra- 
bhairava, etc., are credited with powers not inferior to those 
of the celestial Buddhas themselves, and withal ferocious and 
blood thirsty ; and only to be conciliated by constant worship 
of themselves and their female energies, with offerings and 
sacrifices, magic circles, special mantra-charms, etc.''? 

From what is said here about the Kala-cakra-vaina it 
seems that it is also a phase of Vajra-yana with a pre- 
dominance of the terrible gods and goddesses whom Waddell 
has styled as the ' demoniacal Buddhas’. But we do not 
understand the relation of this terrible aspect of Tantric 
Buddhism with the name Kala-cakra given to it. The word 
Kala-cakra means the wheel of time. Its Tibetan synonym 
" “Dus-Kyi-' K'or-'' also means the circle of time. 
MM. H. P. Sastri explains the word in the following way :— 
"What is Kala-cakra-yina? The word Kala means time, 
death and destruction.  Kala-cakra is the wheel of destruc- 
tion, and Kala-cakra-yina means the vehicle for protection 
against the wheel of destruction.’"* 


1 Lamaísm, by Waddell, p, 15, 
? Jbid., p. 181. 
* Modern Buddhism, ete, Intro., p. B. 
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We have at our disposal a text of the title of Şri- 
küla-cakra-tantra.' As far as our knowledge of the 
Buddhist Tantric texts goes, we have not found any 
other text belonging to this WKala-cakra class. A study 
of the text does not confirm the statement that Kāla- 
cakra-yàna is that school of Tantric Buddhism which 
introduced the demoniacal Buddhas in its province,—at least 
it is not the main characteristic through which the school 
should be recognised. In the beginning of the text we find 
that King Sucandra approached the Omniscient Lord Buddha 
with salutation and asked of him the yoga of the Sri-kdla- 
cakra which is the way to salvation of all people of the Kali 
age." Then the Lord replied that this secret of yoga is 
unknown to all, it is a system of Yoga which, with all its 
accessories of Mandala (magic circle) and consecration 
(abhiseka), is explained within this very body, and the Lord 
then explained how all the universe with all its objects and 
localities are situated in the body and how time with all its 
varieties (viz., day, night, fortnight, month, year, etc.) are 
within the body in its processes of the vital wind (prana- 
rüyu). In the body of the text Sahaja has been fully 
explained and the details of the sexo-yogie practices for the 
attainment of the Sahaja have also been described. The 
only thing that strikes the reader is the stress given to the 
control of the vital winds (Prana and Apana) and to the results 
attained therefrom; we find detailed discussions of how even 
the different diseases are to be cured by the contro] of this 
Prüna and Apana. This theory of Kadala-cakra has very 
soundly been discussed in the sixth chapter of the Tantra-loka 
of Abhinava-gupta and a perusal of the text will convince the 
reader that the explanation of KdGla-cakra as given in the 
Sri-kála-cakra-tantra is just the same as described in the 
Tantra-loka. The whole chapter of the Tantra-loka is 


1 Preserved in the Cambridge University Library (Cambridge MS, Add. 
No, 1964). 

2 MS. (Cambridge Add. No, 1964) p. 1(B), 

5 dehamadhye xamastam yogain eyikhyiyamininh (rnurma narapate man- 
dalam cü'bhisekam || —Ibid., p. 1(B). i | 
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devoted to the exposition of the doctrine of Kàla (time) and 
the process of keeping oneself above the influence of the 
whirl of time. Here also time (kala) in all its phases (day, 
night, fortnight, month, year, etc.) has been explained with 
reference to the functions of the vital wind (pränd and 
apüna) spread through the whole nervous system, and 
the process of controlling time is to control the vital 
wind in the nerves through yogic practices. 

The nature of Lord  Sri-kala-cakra becomes clear 
from the  Laghu-kàala-cakra-tantra-raja-tika, entitled the 
Vimala-prabha. Here he is saluted as of the nature 
of Sunyata and Karuna; in him there is the absence 
of the origination and destruction of the three worlds, 
he isa unification of the knowledge and the know- 
able; goddess Prajhà, who is both with form and without 
form, is embraced by him; he is bereft of origination and 
change,—he is immutable bliss bereft of all lower pleasure ; 
he is the father of the Buddhas, possessing the three Kayas, 
the knower of the three times (i.e., the past, present and 
future), the Omniscient,—tbe ultimate and original Buddha 
—the non-dual Lord. By an examination of these descrip- 
tions of the Sri-kala-cakra it will be found that there is no 


difference between the conception of this Lord Sri-kala-cakra 


and the Lord Vajra-sattva described hereafter. Again the 
aim of the Kala-cakra-tantra as professed here is no mundane 
benefit; on the other hand, like all other Buddhist Tantras 
it also professes the attainment of perfect enlightenment, not 
only for the self but for all the beings, to be the final aim. 
That the conception of Kala-cakra is substantially the 
same as the conception of Vajra-sattva and that Kala-cakra- 
yüna is not a distinct school of Tantric Buddhism, but a 
particular name for the Vajra-yàna school, will be clear also 
from the text Sekoddega-tika,* which is a commentary on the 
Sekoddega section of the Kala-cakra-tantra. There it is said 
that the ultimate immutable and unchangeable one, remain- 
ing in the skylike dharma-dhatu (the element underlying all 


i | Í 
1 G.O.8., ed, by Mario E, Carelli, Dr, Litt, 
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the dharmas) is called Kala; it itself is the immutable know- 
ledge. Cakra implies the unity of the three kinds of 
existence—the manifestation of Kāla. It (the Cakra) is the 
body of the Lord—point-like, containing the potency of the 
existence of the universe. Kāla-cakra, therefore, implies 
exactly the same as the unity of Prajñā and Upaya.’ 

Every syllable of the word Kala-cakra is said to be 
pregnant with a meaning. Thus, the syllable ‘ka’ indi- 
cates unruffled causality in which there should be the final 
absorption as is indicated by the syllable ‘la’; ‘ca’ indi- 
cates the unsteady mind, and 'kra' means the series of event 
or the process.' Kala, therefore. means the state of absorp- 
tion in the original cause-potency, this is the state of 
Sünyata; it is the pure consciousness or the principle of 
subjectivity. Cakra on the other hand means the principle 
of knowability, or the cycle of the world-process (jneya- 
karam jagac-cakram  jüeyam — traidhatukam | ananta-bhava- 
laksanam cakram), which is also the principle of Updya. 
Kala-cakra, therefore, means the absolutely unified principle 
of Prajñā and Updaya.” We shall presently see that the 
conception of the Lord Vajra-sattva, the Godhead of Tantric 
Buddhism, is also exactly the same. Sometimes we find in 
the XKala-cakra-tantra salutation to Lord Sri-kala-cakra in 


the very manner in which Lord Vajra-sattva, the Lord 
Supreme, is saluted in most of the Buddhist Tantras.* 


1 Sekoddesa-fikd, p. 3. 

Cf. elso: karund-dinyata-miirtth kalak s*ashoytt-ripini | 
Jünyalü-cakram ity ukta hala: cukro'deayo' ksarah | 
—Ibid., p. B. 

3 kükürdt küragc dante lakürül layo'tra vai | 

—ͤ — cala-ciftasya krakšrüt krama-bandihanail (—nam ?) Ñ 
—IJbid., P. 8. 

s As for the unification of Prajña and Upáya see infra. 

« mamas te kdla-cakrdya sared-varana-hanaye | 
poramd-kgara-sukhd-purno jnána-küya namo'(a sic.) stu tel 
4ünyatd-karund-bhinnars  bodhi-cittam yad akgaram | 
tena sekena me nātha prasüdam kuru sámpratam || ete. 

—Seckoddeda-fika, p. 94 
namah 4ári-küla-cakráya 4inyatd-karund-tmane | 
tri-bhaco-tpatti-kraya-bháso | jfiána-jfieyaika-mürtaye 
säkärā ca mirükrlir bhagavatt prajña tayä'liñgitah | 
—— —— Meoyicili-equkkyo pihitah || 
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This Kala-cakra is the Bodhicitta ; he is the ultimate 
immutable substance in the form of motionless supreme bliss 
(acintya-mahdsukha).* 

The Sahajiya school is an offshoot of Vajra-yana. 
There is no exclusive literature belonging to Sahaja-yana,— 
on the other hand, the Sahajiyà poets of the Dohàs and songs 
recognise the well-known texts of Vajra-yana as their 
authority. The exponents of the Sahajiya school put the 
whole emphasis on their protest against the formalities of 
life and religion. Truth is something which can never be 
found through mere austere practices of discipline, neither 
can it be realised through much reading and philosophising, 
or through fasting, bathing, constructing images and wor- 
shipping gods and goddesses and the innumerable other para- 
phernalia of rites and rituals prescribed in Vajra-yàna; it 
is to be intuited within in the most unconventional way 
through the initiation in the Tattva and the practice of yoga. 
This makes the position of the Sahajiyas distinct from that 
of the Vajra-yanists in general. 

The name Sahaja-yana seems to be doubly significant; 
it is Sahaja-yana because, its aim is to realise the ultimate 
innate nature (sahaja) of the self as well as of the dharmas, 
end it is Sahaja-yana also because of the fact that instead of 
suppressing and thereby inflicting undue stram on the human 
nature it makes man realise the truth in the most natural 
way, i.e., by adopting the path through which the human 
nature itself leads him. What is natural is the easiest ; and 
thus Sahaja, from its primary meaning of being natural 
acquires the secondary meaning of being easy, straight or 
plain. S ge the Sahajiya school has been studied by the 
present writer in a comprehensive way in another work, 
entitled Obscure Religious Cults As Background Of Bengali 


buddhandm janakas tri-kdya-sahitah traikalya-samvedakak | 
sarecajñah paramá-dibuddho thagardn vande tam ecá'dvayam |! 
— Beginning of the Laghu-kala-cakra-tantra-rija-fikd (entitled Vimala-prabhé, 


MS., RA .8.B. No. 4727). 


As for the salutations to Lord Vajra-sattva see infra, Ch, IV. 
3 Sekoddeda-{ika, p. 8, also, p. 8, 
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Llaterature, he does not propose to deal with it into further 
detail here. ) 


(B) GENERAL CHARACTERISTICS OF VAJRA-YANA 


Vajra-yana or the ‘Adamantine way’ is really the 
way or means for the realisetion of the Vajra-nature or the 
immutable and impenetrable void-nature of the self as well 
as of the dharmas.' But the scope and characteristics of 
\ajra-yana have not been satisfactorily explained in any of 
the Tantric texts. The Sri-samaja, which is credited by 
some to be the earliest authoritative text on Vajra-yana, 
explains Vajra-yana as the means which has recourse to the 
five families (kulas) of the Bodhisattvas, viz.. Moha (presided 
over by Vairocana with his Sakti Vajradhatvisvari), Dvesa 
(presided over by Aksobhya with his Sakti Locana), Raga 
(presided over by Amitabha with his Sakti Pandara), etc. ; 
but these kulas have always their foundation on the Vajra 
or the śūnyatā.* Thus, according to the Sri-samaja, the 
school that grew with the system of the five families, the 
Kulas, of the Bodhisattvas is the Vajra-yina school. In the 
Sadhana-mala we find some characteristics of Vajra-yana 
explained in connection with the Sddhand of Vajra-tara. 
Here the Sàdhaka takes the resolution before the Cakra of 
the goddess that the will remove all the evils (papa) in him— 
will hold in high regard all the merits (Kkusala) of all the 
Buddhas, Boddhisattvas, Aryas (the reverend) and of all the 
Prthag-janas (ordinary men)—will develop all his merits 
which will lead him to transcendental (anuttara) perfect 
enlightenment (sambodhi); he will take refuge in Buddha, 
the supreme one of all men,—to Dharma including the whole 
Mahayana, to the Sangha,—1he assembly of the immutable 
Bodhisattvas ; he will attain transcendental perfect enlighten- 
ment for all the beings—for their good,—for their happiness, 


1 Vide infra, Ch. IV. 
2 moho decsas tathd rágah sadi oajre ratih sthità | 
upüyas tena buddhünüwe vajra-ydnam iti smrtam || 
—Sri-guhyasamaja-tantra, p, 154. 
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—for establishing them in the element of nirvana and in the 
wisdom of the Buddhas,—and for all these he is going to 
adopt the path of transcendental perfect enlightenment,— 
and that path is the Vajra-yina.* In another place also, the 
attainment of Bodhi through all the seemingly unmeaning 
practices, rites, ceremonies, mantras and meditation is pro- 
fessed to be the aim of Vajra-yana.* In the Jñana-siddhi ot 
Indrabhüti it has been said that the Vajra-yiina has been 
explained in innumerable yoga-tantras, those fools who do 
not know of it whirl in the sea of existence.” Vajra-yana 
is compared to the raft by which one is to cross the ocean of 
existence, which is full of the snares of false subjectivity.‘ 
In the Guhyasiddhi of Padmavajra Vajra-yina is charac- 
terised as the transcendental path which is the unity of all 
the religions, the doctrines of Vajra-vyàna are the most secret ; 
—it is a religion of non-substantiality and purity,—it has 
got no parallel.* 
porated within it so many heterogeneous elements and 
of which suggests any correct definition of Vajra-yünna. 
But all these are mere cursory descriptions none 
In fact, Vajra-yina cannot be defined; for it incor- 
practices that any attempt at strict definition must be futile. 
We occasionally find in it'all the six Tantric practices 
technically known as abhicára, viz., marana (i.e., killing}, 
mohana (enchanting), stambhana (paralysing), vidvesana 
(rendering harm through animosity), uccütana (removing or 
driving away) and vasi-karana (subduing), carried on with 
the purpose of fulfilling the selfish desires. Again, there are 


1 ego'haom anuttara-,samyak-aambodhi-mirgam | áírayümi yad uta vajra 
jainam |—Sdadhana-méla, Vol. T, p, 225. 
2 — Südhana-màlà, Vol, II, p. 421, 
* Two Vajra-yána Works, p. 31 (G.O.B.). 
4 kalpa id-jala-pürmarya. samsdrasya malio-dadheh | 
vajra ydnam  samüruhya ko eà püram gamisyati || 
—Ibid., p. 68. 
W —— ..tajra-yinam  anuttaram | 
sarva-dharma-samekatcai yat toayd bhāpitarh prabhu l 
aho guhyd-tiguhyasya vajra-ydnasya defaná | 
S000 Rihsvabhavarya — eídyate yasya no'pamā | 
^ —Guhya-siddhi, M8. p. (A). 
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the elaborate methods of worshipping the gods and goddesses, 
making their images or paintings, chanting of the gathas 
(verses) and the Mantras, the culture of the püramitas, the 
application of the Mudras, and drawing the mystic circles, 
the practices of Hatha-yoga as well as of the contemplative 
yoga-system found in the canonical texts like the Visuddhi- 
magga, cte., and last but not the least, the sexo-yogie Tantric 
practices. We need not here enter into the detail of these 
heterogeneous practices, the mere enumeration and illustra- 
tion of which are not likely to throw any light of any kind. 
Let us only notice here how these innumerable practices have 
been given a Buddhistic colouring. 

In spite of this heterogeneitv of elements the most 
striking feature of Vajra-yana, which justifies the general 
name given to it, is the use and function of the idea of Vajra. 
Vajra, as we shall presently see, is the void (Xunyata),—and 
in Vajra-vina everything is Vajra—i.e., perfect void. In 
worshipping a god, the god is thought of as of the Vajra- 
nature, his image is Vajra,—the worshipper is Vajra, the 
materials of worship are Vajra, the mantras are Vajra,— 
the processes are Vajra and everything is Vajra. This Vajra, 
as we have already said, often serves as the stamp of the 
Vajra-yana. In the  Kriyaá-samgraha-müma-panjika the 
names of the goddesses are generally Vajra-rüpimi, Vajra- 
bhüskart, | Vajra-humkari, Vajra-vilasint, — Vajra-mohini, 
Vajra-khecari, Vajrasani, Vajra-rasani, Vajra-trasant, Vajra- 





1 Often we find mention of the rules of strict discipline, the development 
of the püramitüs, but often the Vajra-yinists declare that there cannot bo any- 
thing evil for the Vajra-yinist,—no work not to be done,—no food not to be taken, 
no woman not to be enjoyed. Often it is rather commended that a Vajre-yinist 
should steal the properties of others, always tell the lie, kill all the beings, cat 
everything, should enjoy all women, whatever relation she may be. 

_para-sva-haranamh kuryāt para-dára-nigevamam | 
caktanyam ca mraü-eükyar sarca-buddhin ca ghátayet I 
gamyü-gamya-rika!pan tu bhakgya-bhokgyan tathaica ca | 
peya-peyam tatht mant kuryan naiea samühitah l 
—Adeaya-siddhi, MS, (CLB. No. 13124) p. 36(A). 
Cf. also Sriguhya-samaja-tantra, p. 195, p. 98, p. 20, eto, (G.O.8.), 
|. Krima-yamüri-tantra. MS. (R.A.S.B. No. 9964) p. 20(B), quoted in the 
Catalogue of Sans.-Buddhist M88. in R.A.R.B., Vol, I, p. 150, 
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sparsimi, Vajra-cetani, Vajra-virdsini, Vajra-viküsimi, etc. 
lt should also be noticed that the supreme goddess is also 
called Vajre$rari, or Vajra-dhatvisvari or Vajra-varahi. In 
the rites and worships we hind mention of the articles incense, 
lamp, conch-shell, bell, perfumes, flowers, garlands, sisamum 
(tila), grains (yaba), seat (asana), flag, jar, cloth, ornaments, 
fried paddy (lāja), unboiled rice (aksata), offerings (arghya 
and afjali), the five preparations from cow-milk (pafica- 
gavya), the five sweets (pancd-mrta), etc., but all of them 
invariably bear the stamp of Vajra.” There is laughing 
(hasya), artistic gesture and movement (lasya), music, 
dancing, playing on musical instruments—everything ol 
which is Vajra. We need not multiply the instances. I 
we examine the Ariyd-samgraha we shall find nothing there 
which has not the determinant Vajra before it. Almost 
same is the case with the Sadhanas of the Sddhana-mala. 
It was the peculiar idea of the Vajra-yünists that anything 
that bears the epithet vajra before it, necessarily leads one 
to the realisation of the void-nature of the self and the 
dharmas. We have seen that even the woman to be adopted 
for the yogic practices was called the vajra-kanya@ or the 
' thunder or, void girl ', and so it is in the fitness of things 
that the vehicle (ydna) itself should be called the Vajra-yana. 
It is very interesting to note how in the popular 
practices and worship of gods, goddesses and even of ghosts 
and spirits the ideas of Mahayana Buddhism lie interspersed. 
Thus in the selection of the ground for a monastery, forty 
gods and goddesses are to be meditated on and worshipped 
in the four quarters. These are,—-Pramudita, Vimala, 
Prabhakari, Arcismati, Sudurjaya, Abhimukht, Durangama, 
Acala, Sadhumati and Dharmamegha (i.e., the ten Bodhi- 
sattva-bhümis) in the east facing the west; then ten gods 
of the nature of the ten pāramitās, viz., Dana (charity), 
Sila (good-conduct), Ksünti (forbearance), Virya (energy), 
Dhyàna (meditation), Prajna (wisdom), Upaya (means), 


2 Vide Ibid., pp. 88-40 zi + , | 
d ef. also Sádhana-malà, pp. 18-19, 821-22, 
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Pranidhi (concentration), Bala (strength) and Jidna (know- 
ledge) in the south; again ten in the west facing the east, 
viz., Ayuh (life), Citta (mind), Pariskàára (cleanliness), 
Karma (deed), Upapatti (birth), Siddhi (perfection), Abhi- 
mukti (that which is facing perfection), Pramidhüna (concen- 
tration), Jñāna (knowledge), and Dharma-vasita (control of 
the dharmas); and ten goddesses in the North facing the 
South of the nature of the ten Dhdranis, viz., Vasumati, 
Ratnasthi, | Usnisa-vijaya, Marict, Parna-savari, Aneka- 
mukhi, Janguli, Cundà and Prajna-vardhini, Sarva-buddha- 
krogati. In the description of gods and goddesses we find 
that as they hold Vajra (thunder), Khadga (sword), Pdsa 
(noose), Padma (lotus), etc., so also they hold Prajna-pustaka 
(the book of knowledge), Bodhi-vrksa (the tree under which 
knowledge was obtained), etc. In connection with making 
the bricks for constructing the house it has been said that 
the brick must be thought of as a mass of nectar and then 
it should be sprinkled with the auspicious water of the 
jar and worshipped with the five presents (pavico-pahdra) and 
thus it should be purified ; and then they should be meditated 
on as follows :—‘‘This whole world is of the nature of the 
Tathagatas ; the Tathāgatas are of the nature of essenceless- 
ness—and therefore, the whole world is also of the nature 
of essencelessness. '' 7 

In the Sadhanas of the Kriyá-samgraha in the form 
of worship and the muttering of various Mantras the funda- 
mental aim of producing the Bodhicitta and of relieving 
the whole world is not lost sight of. Here also we find that 
through all the Mantras, Mudra and Mandala and all other 
rites and ceremonies the Sadhaka is bent on realising the 
nature of his citta as luminous by nature (prakrti-prabha- 
svara), as the immutable void (sajra); after the realisation 
of the self as the void, he identifies himself with all the 


1 Kriyd-sathgraha-ndma-panjika. 
—MB5, PP« 6-7, 
3 tathügato yat-scabhávas. tat-svabháeam idars jagat | 
tathágato nih-scabhdvo mih-seabhácam 


: 
d 
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objects of the world and becomes one with all.' Even in 
constructing the image of a god, in installing it and wor- 
shipping it with all the elaborate paraphernaha the aim 1s 
professed to be the attainment of the Bodhicitta. 

If we analyse the Südhanas of the Sidhana-mala, we 
shall see that the ideas of Buddhism are interspersed with 
polytheistic idolatry. Let us, for instance, examine the 
Vajra-sana-sddhanam. Here, first, the Lord Supreme 
should be thought of with the five Tathagatas, and then 
flowers are to be offered. Then the five Tathigatas and 
their Saktis are to be saluted and flowers, incense, lamp, 
and other offerings are to be presented to them. Then the 
Sadhaka is to meditate on the four Brahma-vihdras, e.g., 
universal friendship (maitri), universal compassion (karunñ), 
self-contentment (mudità) and absolute indifference (upeksa). 
Then he should think in his heart the lunar disc trans- 
formed into the letter ‘a’ and on that the syllable 
‘hurh ' of the colour of gold and then think of the Guru, 
Buddhas and the Bodhisattvas emanating from the rays of 
that ' hum '. These Guru, Buddha and Bodhisattvas should 
then be worshipped ; then follow the confession of sins and 
the acceptance of the merits; then follow the taking shelter 
to the three jewels, e.g., Buddha, Dharma and Sangha, and 
the adoption of the path followed by the Jinas (the self- 
conquered) and then the production of the Bodhiecitta. Then 
follows the meditation on the void (ffinyata), and then the 
realization of the nature of all the dharmas as essenceless 
and the realization of the self as luminous, of the form of 
the immutable Bodhicitta; for the stabilization of this state 
the following Mantra should be chanted,—'' Naturally pure 
are all the dharmas, and by nature pure am I! * After this 
follow the other details of the Saádhana.? This in general 


s — s, Vo I (G.O.8), pp. 18-19. In the —— eadeno 
we find that first of all Lord Khasarpaga should be saluted and elgg rach t " 
the Sádhaka should confess his sin before the Lord and take the vow that he * 
follow the merits of the Buddhas, the son of the Buddhas (i.e, the Bodhisattvas), 
‘the reverend ones and others and develop them to perfect enlightenment; then as 
"anal he takes refuge in the three jewels of Buddha, Dharma and Safgho. Then 
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. ds the nature of many of the Sddhanas that are collected in 

. the Sadhana-málü. It is remarkable that many of the 
Mantras here are nothing but the well-known doctrines of 
Mahayana Buddhism with the addition of an ' om ° or 
* phat ' or ' svaha ', ete.,’ with them. Another remarkable 
feature of these Südhanas is the construction of the mental 
images of the lunar and the solar disces with the scheme of the 
colours and the various lotuses often with full decorations 
forming the canvas, as it were, for the objects of meditation ; 
this seems to be significant from the yoga point of view. 


i -bei deli- 
he takes the resolution of producing the Bodhicitta for the well-being and d 
verance of all. and adopts the path followed by the Sugatas and their followers. 
Then he should think of the world of static and dynamic as all void 





knowledge of the void.” Then he should realise that all the dharmas “id 
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nature and be too is pure by nature and then he should read, * Natural 
| the dharmas, pare am I by nature—emen t 
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CHAPTER IV 


THE 'PHEOLOGICAL POSITION OF THE 
TANTRIC BUDDHISTS 


We have said in a previous chapter that the most 
important and the most interesting study in the Buddhist 
Tantras is that of the gradual transformation of Mabayanic 
ideas into an esoteric theology and the association of the 
esoteric Yogic practices with them. We repeat here that it 
may not be a fact that the practices are there solely because 
of this theology ; on the contrary, we are inclined to postulate 
great influence of these practices in evolving the doctrinal 
theology through the gradual transformation of the Maha- 
vanic ideas. Let us now have some idea about the trans- 
formation of some of the main Mahāyānic thoughts into 
Tantric esoterism. 


(1) Vajra And Vajrasattva 


In the transformation of the ideology of Mahayana into 
Vajra-vàna the first thing to note is the transformation of 
the idea of Sinyata into the idea of Vajra. The word Vajra, 
commonly rendered as the thunderbolt, is taken here to 
connote the immutable adamantine nature of the dharmas. 
It has been said,—'' Sünvata, which is firm, substantial, 
indivisible and impenetrable, incapable of being burnt and 
imperishable, is called Vajra. To realise the Vajra 
nature of things is, therefore, to realise the ultimate void 


z ' drdhacs sdram asaudiryam.: acchedyá-bhedya-laksanam | 
adahi avinasi ca #ü@nyatá vajram ucyate Il 
—Advaya-cajra-sarhgraha, p. 37 (G.0.8.). 
Of. abhedyam cajram ity uktam, Hecajra-tantra, MS. p. 9(A). 
Cf. also: 4ünyatá vajram ity wktam, Jeülüeali-eajra-màla-tantra.—MS8., 
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nature of things. Some of the most important Mantras of 
the Vajra-yinists are,—'' I am of the adamantine nature, 
which is Sünyatá-knowledge. ''' ‘' All the dharmas are of 
the adamantine nature, I am also of the adamantine 
nature. '' ° 

We have seen before that the word Vajra-yana, which 
is the name for Tantric Buddhism in general, really means 
the Sünyata-yana—the path of void which, is the adamantine 
path. We have also seen that this Vajra served as the 
stamp, as it were, of the Tantric Buddhists, showing thereby 
that the aim of the Vajra-yinists in and through all the 
paraphernalia of Mantras and Tantras was nothing but the 
realisation of the adamantine void-nature of the self and the 
not-self. 

Who is then the Vajra-sattva? He is the Being of 
adamantine substance—the ultimate principle as the unity 
of the universe. It has been said,—'' By vajra is meant 
Sünvati, and by sativa is implied pure knowledge ; the 
identitv of the two follows from the nature of Vajra-sattva.' 
Here it seems that the ultimate principle of the Vijiana- 
vüdins as pure consciousness (vijnapti-matrata), which ts 
pure knowledge and as such identical with Sünyata in the 
form of the absence of subjectivity and objectivity, ~is the 
Vajra-sattva. Tt has again been said, © Siinyata is said to 
he Vajra, and all manifestation in form is said to be sattva ; 
Vajra-sattva implies the unity and the identity of the two. ''* 
In other words, the Vajra-sattva is the Abhüta-parikalpa of 
the Vijnanavadins, where both $ünyati and the world- 
manifestation remain  unrecognisably unified. But the 
fundamental departure of the Tantric Buddhists from the 
standpoint of the Vijhanavadin Buddhists is that the ulti- 








4 jünyatà cajram ityuktam Akárah satiram ucyate | 


| mh eajra-sattea iti amptah || 
—— tosir Ba entre. MB. PW. Baba, Mo, 47, p. 108: 
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mate principle of the Vajra-yānists, however negatively it 
might have sometimes been described, was tacitly conceived 
and more often frankly described as,a Being—sometimes as 
the personal God, the Lord Supreme. ‘Though the Vajra- 
sattva is free from all existence and non-existence, he, 
nevertheless, is endowed with the potency of all form ana 
existences and is himself the embodiment of loveliness.’ 
This Vajra-sattva, as the Lord Supreme of the Tantric 
Buddhists, representing a monotheistic conception of the 
Godhead, has variously been described in the Buddhist 
Tantras with all sorts of positive and negative attributes. 
He is the Bhagavan as he possesses all the six excellences; 
or he is called the Bhagavan as he possesses bhaga which 
means that which breaks or removes; Sünyata or Prajia 
removes all afflictions and drives away the Mdra and so 
Sinyata is called the blaga. He is saluted as the Siinyata- 
essence, transcending all imagination, omniscient, embodi- 
ment of pure wisdom." He is the abode of all merits and 
is of the nature of all the beings.* He is the Being without 
origination and destruction, the all-good, the soul-substance 
of all, the enlightened one—including in him all the static 
and the dynamic.' Perfect knowledge is his only eye, he 
is the stainless embodiment of knowledge, pure, all- 
pervading, the subtle seed (of all creation), the 
immutable.* He eternally belongs to all the elements, 
to all the beings—he remains pervading all the bodies 
in the form of the flow of consciousness (cttta-dhdra) ; 


0 phaeñ-bhñoa-ninirmukto vajra-satteah sucintitah | 
sarod-kara-caropetah asccanaka-vigrahah I 
—Pafca-krama, MS. p. 27(A). 
2 bhañjanarh bhagam ükhyátam kleda-mara-di-bhafijanat | 
prajña-badhya4 ca te klefds tasmát prajñā bhago'cyate Il 
—Hevajra-tantra, MS. R.A.S.B. 
Prajfio-paya-einifcaya-siddhs, Ch. III, Verse 9. 
Ibid., Ch. V, Verso 45. 
Jnüna-siddhi, p. 84. 
jaünaika.cakgur amalo jñana-mürtis tathàgatah | 
nishalah sareago eyapt xükema-eijam.  andsravah | 
—Qnoted in the Jfüna-siddhi, Ch. XV. 
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he is immutable, unthinkable, pure, passionless, perfect void 
like the sky, free from existence and non-existence." He is 
sometimes spoken of as of the nature of infinite bliss (maha- 
sukha); this, we shall see later on, is a great innovation 


which moulded the whole Tantric system in a different 
form.” 


The idea of the Dharma-káya Buddha, discussed before, 
may be recalled in connection with this idea of the Vajra- 
sattva. The Dharma-kaya of the Mahayanists seems to have 
been replaced by this Vajra-sattva or the Vajra-kaya of the 
Vajra-yanists. ‘The Vajra-kaya has often been identified 
with the Dharma-kaya, but often this Vajra-kaya has heen 
conceived as a fourth body added to the three kayas of the 
Mahāyānists; in the Sahajiyà sect, or the Sahaja-yana, which 


Y Sri.cajra mandala-lankdra, quoted in the JAdna-siddhi, p. 84. Descriptions 
of this type abound in the Buddhist Tantras. In the Vyakta-bhácünugata-tat!ea- 
siddhi the Lord Vajra-sattva is saluted as the Lord to be realised by the individual 
soul, tho Lord without parallel, all-moving, all.pervading, the only doer, the only 
destroyer, the Lord Supreme over the world, the revealer of potentialitics.— 

pratyatma-cedyo bhagaeán upamdá-earjitah prabhul | 
sarvagah sarea-eyapt ca karta hartā jagat-patih | 
íri-müàn | vajra-sattco'sau cyakta-bháca-prakásakah | 
—MS., C.L,B., p. 91(A). 
Eleewhere he is saluted as the Sünyatü-essence, free from all constructive imaging 
tion, producing right knowledge; he iw perfect wisdom personified, be is the 
remover of illusion, the preacher of the pure truth, born of the non-essential nature 
of the dharmas; be is Bodhicitta, from him come all the perfectly enlightened ones, 
all the Bodhisattvas, all truth and all the highest moral virtues, He represents the 
three jewels, the great way to salvation, the reality in all the static and the 
dynamic, be is all that are the transformations of the three clementa.— 
namas te sSünyatá-garbha sarva-safikalpa-earjita | 
sarea-prajfidna-sandoha jüäna-mürte namas tu te |l 
jagad-ajfiina-vicchedi fuddha-tattoá-rtha-detakah | 
dharma-nairdtmya sambhüta vajra-sattea namas tu te |l 
ratna-trayadi mahüyündim tattea-sthácara-jahgamam | 
trai dhàtukam idars sarea jagad-cira mamas tu teil 
—Samputika, MS, (R.A.8.B. No. a854), p. 12(B). 
Cf. also: sueifuddha-mahàjnánani sarta-deva-svarapakam | 
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is a mere offshoot of the Vajra-yàna, the Vajra-sattva or the 
Vajra-kaya has been transformed into the Sahaja-kaya, 
which is decidedly a fourth body eonceived above the 
Dharma-kàüya. 

We have shown before how Mahayana Buddhism was 
gradually coming closer and closer to the Upanisadic ideas 
and how many Vedintie ideas were tacitly implied in the 
Sünyavüda and Vijüaünavada doctrines. We have also hinted 
before how the Mahiayinie idea of the Dharma-küya came 
nearer to the idea of a monotheistic godhead in popular faith. 
What was tacitly implied in Mahayana was fully developed, 
consciously or unconsciously, by the  Vajra-yanists. The 
monistic conception of the Brahman is already there in the 
conception of the Dharma-kaya Buddha, and this conception 
finds its full expression in the conception of the Vajra-sattva, 
who is pure consciousness purged off of all the impurities of 
subjectivity and objectivity; he is pérvading the whole 
universe—the inner principle of a!l dharmas—the unity in 
diversity; he is a Being of infinite wisdom and merit, 
possessing universal compassion—he is the Lord Buddha. 

As a matter of fact, this Vajra-sattva is generally taken 
in the Buddhist Tantras as the Supreme Being and many of 
the Tantras begin with salutations to this Lord Supreme in 
terms which are equally applicable to the Brahman also. 
It is also interesting to note that all the Buddhist Tantras of 


í (Cf. the salutation at the beginning of the Pafica-krama : — 
trailokyd-cira-muktam gagana-samagatam sarca-bhaca-srabhdcam 
durbodhath durvicdram sva-para-hitatamarh cydpinarh nirnimittam | 
duddharh dintam civiktakh parama-£ivcamayark yogindm éca gamyam, eto. 

Cf. also: nemo vajra-sattodya | 
pranipatya jagan-nathamh sarca-jinavard-rcitam | 
sarca-buddhamayam siddhi-cyipinam gagano-pamam || 
sareadam sarca-saltcebhyah  sarcajtam  caravcajrimam | 
bhaktyü'har sarca-bhdeena vakgye tat-eddhanam param] ...... ...... 

—Jhnüna-siddhi, Ch. I, Verses 1-2. 

Cf. also: the salutations at the beginning of Adcaya-siddhi (MS. C.L.B. 

No. 13124), Tottea-siddhi (MS, C.L.B. No, 13194), Acintyá-dvaya-kramo-padefa 
(MS. O.L.B. No. 19124), Caturmudra (MS, C.L.B. No. 13124) Vajraydna- 
südhand-hAgüni (MS. R.A,B,B. No. 4897), Sodaa-mdnasi-bhava-cakra (MS, R.A.8.B. 


No, 10741B), eto, 
11—2168 B, 
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the Sangiti-type * open with a galaxy of the Buddhas, Bodhi- 
sattvas and innumerable other heavenly, terrestrial as well 
as ghostly beings assembled to listen to the words of the Lord 
Supreme, who is none but the Vajra-sattva.* 

The most striking feature of Vajra-yina associated with 
the conception of the Vajra-sattva is the importance attached 
to the self. According to the Upanisads, the Brahman, who 
is both immanent and transcendent, is to be realised within 
as the self. Brahma-realisation really means the realisation 
of the self as the Brahman. The Buddhist Tantras also say 
that the Sadhaka, who realises the Varja-sattva, himself 
becomes the Vajra-sattva. To realise the Vajra-sattva is to 
realise that all existence is nothing but Sünyatà in its pure 
nature; but once the Südhaka becomes endowed with this 
wisdom through his realisation, he becomes the Vajra-sattva. 
He is also called the Mahi-sattva as he is full of the bliss of 
infinite knowledge ; and as he is always engaged in the right 
method of religious observances (samaya), he is called the 
Samaya-sattva ; as he is eternally associated with the discipli- 
nary practices for the attainment of wisdom, he is called the 
Bodhi-sattva, and as associated with perfect wisdom, he is 
called the Jüana-sattva.' It is emphatically said in the 
Jüüna-siddhi that our Bodhi-mind, which is of the nature 
of the Vajra, is itself the Buddhahood ; so Buddhahood should 


1 Tho Sahgiti is the type of Buddhist literature which invariably opens 
with an assembly of the faithful devotees to whom Lord Buddha would preach all 
truth, and this type of literature also invariably opens with a sentence like this:— 
eva mayá #rutam ekasmin samaye, etc, (Cf. Gandha-vashsa, Pali Text-book 
fociety). These Buddhist Tantras are called the Buddha-vacanas (or the sayings 
of the Buddha) and in Tibetan translations they form an important part of the 
Kangyur collection while the translations of the texts, which are composed by the 
Buddhist Xcšñryas themselves, form part of the Tangyur collection. 

2 Cf. asta  sarca-buddha-bodhisatteünürh earva-fathagatindm ca #a eva 
bhagarün mahd-vajra-dharah sarva-buddha-jnand-dhipatir iti | 

—Srt-quhya-samaja, Ch, XVII. 

s abhedyam cajram ity uktarh sattoarh tri-bhaeasyaikatà | 

amayá prajfiayü yuktarh cajra-sattea ii smrta) || 
mahd-jfdna-rasaih pürmo mahd-satteo nigadyate | 
nityam samaya-pracrttatedt samaya-satteo vidhiyate |) 
` bodhi-caryá-samüsena bodhi-sattoam sheen 
< prajfd-jadna-samayogat gfüna-satteas 
| . —M8. (R.A,8.B, No, 11817) p. 9(A). 
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be realised through conceiving all things as the self." In 
such a stage a man realises himself in all things, everywhere, 
in all aspects, by all means and for all time, and he realises 
the universalised self as the universal perfectly enlightened 
one.” This realisation of the self as the highest being is the 
realisation of the self as God (devata) and the process is 
technically called the svadhi-daivata-yoga.’ Tt is frequently 
prescribed that the self should be realised as God and then it 
should be worshipped with all the usual rites and rituals.* 
In the Prajfiopaya-vini$caya-siddhi it is said that the Lord 
is Of the nature of all existence in the form of the Bodhicitta ; 
he is the Lord, the holder of the thunder, and this self verily 
is God.; It is found in most of these Sadhanas that gods and 
goddesses are first of all to be thought of on the solar or the 
lunar disc or on the lotus, but the whole group is then to be 
meditated on within as identical with the self. The 
Svüdhisthana-krama of the Parca-krama gives a very clear 
' exposition of this theory of self-worship. The Yogin is first 
of all to meditate on the nature of the world, and through 
deep concentration of the mind to realise the nature of the 
phenomenal world as purely illusory; then he is to realise 
the Vajra-sattva who is free from all the categories of exist- 
ence and non-existence, who is endowed with all the forms, 
yet of whom no form can be conceived, and then it is added 
that to realise the self is to realise this Vajra-sattva. The 
self is described here as the all-powerful, the universal 
Buddhahood, and, therefore, it has been prescribed that with 


1 bodhicittam idam vajram sarca-buddhateam ütmanah | 
tasmát sarcütma-yogena  sarva-buddhateam  üpnute || 
—Jnüna-siddhií, Ch, XV. 
3 sarcatra sarvatah sarcam sarvatha zareada svayam | 
sarva-buddhamayam siddha svamdimanam prapa£yati | 
—Ibid., Ch, XV, Verse 52, 
* Cf. seddhidaicata-yogena sarvam — ekam vikalpayct. 
—Abhidhdno-ttara, MS. (R.A.S.B. No. 10739) p. 7(A). 
4 sarva-bhogo-pabhogai (sca) sevyamünair yathisukham | 
evddhi-daivata-yogena stam ütmünam prapijayet || 
—Ch. XV, Verse B4. 
5 sarva-bhüva-avabhüvo'yam  bodhicitta-scarüpatah | 
sa eva bhagavdn vajri tasmad Gtmaica decatá || 
—Ch. V. Verse 33. 
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all care the self should always be worshipped.* All the 
Mantras and Mudras and Mandalas—everything should be 
applied to the worship of the self. The chapter concludes 
with the injunction that everything should first of all be 
realised in its Sünyata-nature and then should be thought 
of as the self.* This realisation of the self in all as of the 
immutable and all-pervading nature is the svadhisthana 
(affirmation of the self) and this sv@dhisthina is the secret 
of all Yogas.* 

With the evolution of the idea of the Vajra-sattva as the 
Lord Supreme there evolved a new pantheon in Vajra-yana. 
The Vajra-sattva is the Primal Enlightened One—the Adi- 
Buddha. This Lord Supreme possesses five kinds of know- 
ledge which are like five attributes of the Lord. From these 
five attributes proceed five kinds of meditation (dhyana) and 
from these five kinds of Dhyana emanate five deities who are 
known as the five Dhyani Buddhas. These Dhyani Buddhas 
are the five presiding deities over the five skandhas, viz., 
rüpa (material element), vedana (feeling), samjia (concep- 
tual knowledge), samskdra (synthetic compound mental 
states), and  vijiüna (consciousness). The deities are 
(1) Vairocana, (2) Ratna-sambhava or Ratna-ketu (vide, 
Sri-guhya-samaja, p. 12), or Ratna-nitha (vide, Pafica- 
krama, Ch. I), (3) Amitabha, or Amitayus (vide, Sri-quhya- 
samaja, p. 12), (4) Amogha-siddhi, or Karma-natha (vide, 
Pafica-krama) and (5) Aksobhya respectively.s 


t Aimà vai sarva-buddhateam sarca-sauriteam eva ca | 
tasmát sarca-prayatnena hy aimanam pijayet sada | 
—MS. p. 27(B). 
2 bahundtra kim uktena vajra-yoge tu tatteatah | 
yad yad ülambaged yogi tat tad atmaiva kalpayet | 
—Ibid., M5. p. 27(B). 

s Ibid., MS. p. 28(B). 

é In the S$rcakra-sambhüra-tantra these five deities are explained as the 
five aspects of wisdom coming from the unobstructed mind; they are the Dhyàán] 
Buddhas, whereas the presiding deities over the five skandhas are Vairocans 
(rapa), Vajra-sirys (vedand), Padmanartesvara (sarhjnd), Raja- vajra (sarhskdre) and 
Buddhs Vajra-sattva (veíjfüüna). Ch. on ' The good wishes ', 

s rüpa-redanü-sarhjAa-samsküra-tijnánam eva ca | 

pafca-buddha-seabhüvan tu skandho-tpatti-vinifcitam | 
—Vojra-vüràhi-kalpa-mah4tantra, MB, (R.A.B.B. No, 11285), p. 10(A), 
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This pantheon of the five Dhyani Buddhas seems to have 
evolved in later Buddhism with some influence from the 
Sšáñkhya philosophy. The five skandhas of the Buddhists 
were confusedly mixed up with the pafica-bhiitas (five 
material elements) of the Sankhya, viz., earth (ksiti), water 
(ap), fire (tejas), air (marut) and ether (vyoma). "These five 
material elements, together with the five sense-organs, pro- 
ceed, according to the Sankhya, from the five T'an-müátras or 
potential elements or generic essences of sound, touch, colour, 
taste and smell. The word Tan-mātra may broadly be 
explained as that in and through which the unmanifested and 
unspecified reality (tat) is measured, i.e., manifested and 
specified. In this sense the five Tan-matras may remind us 
of the five kinds of knowledge of the Primal Lord which are 
popularly conceived as the five attributes of the Lord, and 
from these five attributes of knowledge follow the five kinds 
of Dhyanas, from which again proceed the five Dhyani 
Buddhas, who are again the presiding deities over the five 
aggregates (skandhas). The nature of these five kinds of 
jiidna is not explained anywhere; but they seem to be five 
kinds of creative potencies in the ultimate nature of the Lord, 
which is pure consciousness.’ We have seen before that in 
Vijüünavada Buddhism the ultimate reality as the Abhüta- 
parikalpa, though bereft of all subjectivity and objectivity, 
possesses in it the potency of world creation. The nature of 
this creative potency is also knowledge and from five kinds of 
such knowledge there proceed five kinds of specification in 
the pure consciousness of the Lord and these five kinds of 
specification of consciousness are the five kinds of Dhyanas 
which are again the generic essence of the five skandhas. 


1 The five kinds of jñama, according to the Adoaya-vajra-sarhgraha, are 
(i)  suvciduddha-dharma-dhütu.jAána producing (?) Vairocana, (ii) adarfa-jñana, 
producing Aksobhya, (iii) pratyacckgand-jnàna producing Amitibhs, (iv) samata- 
jiüna, producing Ratna-sambhava, and (v) Artydnus{hana-jfana, producing Amogha- 
siddhi. The dhyana for creation in general is known as loka-sariearjana, We 
may remember in this connection that ddarfa-jlana, samata-jñana, pratyaceksant- 
jħäna and krtyünugthüna-jnàna are the four kinds of knowledge which Lord Buddha 
 bimself is said to have possessed, 





86 TANTRIC BUDDHISM 


In the Tantric literature these five Dhyini Buddhas are 
described with their Saktis or divine consorts. Each Dhyani 
Buddha has got a particular consort, a particular colour, 
crest, Mudra (posture) and Vahana; each again has a parti- 
cular Bodhisattva, a human Buddha, a bija-mantra, a loca- 
tion, and each is again associated with a particular Kula or 
family; they are again associated with the panca-bhütas, 
and the five sense-organs of sight, sound, touch, taste and 
smell. They are again placed in different parts of the human 
body. The whole thing may be illustrated with the help of 
the table given in the next page (the controversies being 
ignored).' 

These five Dhyani Buddhas are also called the five 
Tathügatas and in the hierarchy of the Pafica-tathigatas 
Aksobhya, the presiding deity over vijñāna is, often, given 
the highest place and the first four Tathigatas are generally 
marked by the miniature of the fifth Tathāgata Aksobhya, 
and the latter again in his turn is marked by the miniature 
of the Vajra-sattva. The marking of the first four Tathā- 
gatas by the miniature of Aksobhya implies that the first four 
skandhas are nothing but modes and modifications of 
consciousness,’ they are the constructions from the conscious- 
ness. But the vijfidna, as one of the aggregates," is not thé 
ultimate reality, pure consciousness which is absolutely free 
from the notions of the grahya and the grahaka is the ulti- 
mate reality, and this ultimate principle of void is the Vajra- 
sattva, and, therefore, even Aksobhya is marked by the 
miniature figure of Vajra-sattva. 


1 For this, see Sri-guhya-samája, Adeaya-cajra-samgraha (Chas. on Pafica- 
tathagata-mudrü-eiearama and Paficdkara), Hevajra-tantra, Cb. IX, Sampufika, 
Ch. I, Paftca-krama, Ch. I, The Gods of Northern Buddhism by A. Getty, Buddhist 
Iconography by Dr. B. Bhattacharyya, pp. 1-8, and An Introduction to Buddhist 
Esoteriem, by Dr. B. Bhattacharyya, Ch. XIII, 


Cf. also: rapa-cedand-sarhjfid-sarnskdra-skandha-tmaka vairocana-ratna-sam- 
bhaeaü-mitábhaü-moghasiddhayo — eijfüüna-mütratà iti pratipidendys — akgobhyena 
mudryante ¿t| —Paficükára, Adcaya-vajra-sarhgraha, p. 42, 

s Vijndna hore seems to be taken in senso of ' awareness ', 
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This Vajra-sattva is not merely of the nature of Sünyataà, 
it is a non-dual state of Sūnyatā and Karuna; to imply that 
the void-consciousness is also of the nature of an identity of 
both Sünyatà and Karuna, Aksobhya is marked by the Vajra- 
sattva.' Thus the Vajra-sattva is identified with the Bodhi- 
citta. It is said that when Prajñā or the Sünyata-knowledge 
commingles with universal compassion, there remains no 
thinker, no thinkable, no thought; this is the state of non- 
duality, this is called the Bodhicitta—this is the adamantine 
truth—this is the Vajra-sattva—the perfectly enlightened one 
(sambuddha), this is perfect wisdom.* This Vajra-sattva (or 
Vajra-dhara, as he is sometimes called) is also deseribed in 
the Tantras with his consort variously called Vajra- 
sattvatmika, Vajra-virahi, Prajna, Prajüaü-paramitàá, etc., 
and his bija-mantra is hum.? This Vajra-sattva, the Lord 
Supreme of the Tantric Buddhists, is found in the Buddhist 
Tantras bearing many other names of which the most import- 
ant are Hevajra and Heruka. 


(ii) Bodhicitta 


(A) GENERAL CONCEPTION OF BODHICITTA 


In our previous discussion we have seen that the self as 
the Vajra-sattva has often been said to be the Bodhicitta. 
The original meaning of the word Bodhicitta, as we have seen, 
is the citta (mind) bent on attaining perfect enlightenment 
with a view to helping all beings to be liberated of the cycle 
of existence. But Bodhicitta in later Mahiyina implies the 
state of the citta where a perfect commingling of Sünyatà 
and Karuna becomes the very essence of our consciousness. 
In the Buddhist Tantras the word Bodhicitta, though some- 


1 offdnasya naihivabhäoyasya — dünyatü-karunayos— taditmaka(tram) ca 
pratipddayitam aksobhyo'pi wajra-sattcena mudryate. —TIbid., p. 42. 
2 etad advayam ity uktam bodhicittam idarh param | 
vajram dri-eajra-sat!tvcam ca sambuddho bodhir eva ca! 
—Prajfio-piya-vinidcaya-siddhi, Ch. TV, Verse 17. 
5 Cf. tan-madhye tu huthkdramh a. eal ay p tenes Dor ete, 
| —Heruka-tantra, MS, (R.A.8.B, No. 11279), p. 28(A). 
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times used in its older sense,’ generally implies the Mahayanic 
sense of the unification of the two elements of Sünyata and 
Karuna. Breathing the general spirit of Mahayana, Saraha- 
pada says in one of his Dohás, ‘‘ He who discards Karuņā 
and sticks to Sünyatà alone never has access to the right path; 
he, again, who meditates only on Karuna, is not liberated 
even in thousands of births: he on the other hand, who can 
mingle Sūnyatā with Karuna, remains neither in bhava 


|! In the Sri-quhya-samaja we have s detailed discussion on the meaning 
of the word Bodhicitta and though at the end of the discussion Bodhicitta is 
described as the unity of Sünyatá and Karuna the earlier discussion is dominated 
by the sense of the word as the realisation of the essencelessness of the dharmas. 
Here the Lord i» approached by the Tathágatas of the assembly to explain to them 
the nature of the Bodhicitta. The Lord does not make any direct reply, bnt asks 
them first to realise the oneness pervading the body, speech and mind. Through 
the realisation of the homogeneity underlying the body, speech ond mind the 
Tathigatas realise that all origination is talked of about what is essentially un- 
produced. The Lord then becomes absorbed in a special kind of meditation and 
exclaims : 

abháee bhüvcana-bhávo bhürana naiva bhdeand | 

iti thaeo na hbhürah sydd bhdeand mo'palabhyate l 
The meaning of the verse, as explained in the Seloddefa-tika (G.O.S., p. 41), is 
that when existence is viewed from the perspective of the void (abhüra), no thought- 
construction remains a positive thought-conatruction, and existence also ceases 
to be existence. 

After this, Vairocana Tathagata exclaims in his meditation on the nature 
of Rodhicitte,—' My citta is devoid of all (notions of) existence, it is unassociated 
with any skandha, dhdtu, àyatana,—or with subjectivity and objectivity,—it is 
without origination and is of the nature of void as are all tho dharmas by nature’ 
Aksobhya exclaims in his own turn,——- All existence is withont origination; there 
is no dharma, neither any essence of the dharmas; all this is essenceles@ like the 
sky,—this is the immutable bodhi’. We find an echo of the same truth in the 
exclamation of Ratnaketu (or Ratna-sambhaea), who says,—' Unreal! are all the 
dharmas,—for they (dharmas) have no definition (lakrana); everything originates 
from the essencelessness of the dharmas (dharma-nairatmya), and this is called the 
immutable bodhi ' Amitüyus (Amitabha) in his turn gives another description 
of the Bodhicitta; he savs,—' All the dharmas being without origination there is 
neither any existence nor any notion of existence: existence of things is spoken 
of in exactly the some way as the existence of the sky." Then comes tbe turn of 
Amoghasiddhi, who exclaims in his deep meditation that all the dharmas are 
effulgent by nature, they are porfectly pure like the sky, Then they all join in 
reciting the gatha in praise of the Bodhicitta which is described here as of the 
nature of pure truth, pure entity (¢uddhd-rtha), originating from the non-essential 

Dese y —— filling tho Buddhas with pure knowledge (bodhi), without thought- 
| construction, wi . good all round, benevolent, the inspirer of the 
practices for the Bodhicitta, immutable by nature, 
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(existence) nor in nirvdna (extinction)'”.' Thus Bodhicitta 
state of the self is, according to the Tantric Buddhists, a 


transcendental state—it is a state of supreme realisation 
transcending both bhava and nirvana. The self in this state 
of Bodhicitta is the supreme reality—it is the Vajra-sattva. 
It is ‘‘wtihout a beginning, without an end, quiescent, it is 
immutable in existence as well as in non-existence, it is the 
non-duality of Sünyatà and Karuna.''* It is eternal res- 
plendent, pure, the abode of all the Jinas, it includes all the 
dharmas within it, it is divine—the cause of the whole 


universe, '' * 


(B) SCONYATA AND KARUNA AS PRAINA AND UPAYA 


Stinyata and Karuni are widely termed Prajñš and 
Upaya respectively in Tantric Buddhism. Siinyata is called 
Prajna simply because it represents perfect knowledge. So 
far as an individual Sádhaka is concerned, this perfect know- 
ledge is rather a static or negative state of mind which 
separates the individual from the world of suffering beings; 
Karuna, on the other hand, acts in his mind like a dynamic 


1 karund chaddi jo sunnahi laggu | 
nal so pacai uttima maggu || 
_ ehaeü karumá kevala bhüvai | 
jamma-sahassans mokkha ma pirat || 
sunna karuná jai jotinu sakkal | 
nañ bhave nad niordne thakkai | 
—Dr. P. C. Bagchi's Edition, p. 29 
2 anddi-nidhanam fintam bhürà-bhüvü-ksagarh cibhum | 
finyaté-karund-bhinnam  bodhicittam iti tmrtam || 
—Sri-quhya-samüja, Ch. XVIII. 

This definition of Bodhicitta has been commented upon in the Jnána-riddhi, 
where it is said that by the epithet ' without beginning and end ' is implied the 
absence of origination and destruction, and by that again ia implied the all- 
pervading, unchanging and eternal mature of the Bodhicitta. It in quiescent 
because all the klefas (afflictions) end here; it is the lord, beesnse it performs all 
the mundane as well as rupra-mundane duties. It is sūnyatā becausa of the 


easencelessness of all the dharmas,—and it is karuná because of the resolution in 


! it of elevating all the beings to the state of perfect wisdom, and bapto th 
~ — ——— (G.O. a pp. TRUE A | — i 
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force—the moral inspiration that prompts one to find oneself 
universalised in an emotion of deep compassion. This moral 
inspiration as purified by perfect knowledge induces a man 
to moral activities, which never bind the man, but hberates 
him as well as others. Prajñā is passive by nature, the reli- 
gious inspiration is derived from the active emotion of com- 
passion, which serves like the means or the expedience 
(upüya) for the realisation of the highest goal. Prajt is the 
one universal principle, the oneness as the ' suchness ' 
(tathatà) underlying the diversity of the phenomenal world, 
while the Upaya is the principle that brings down our mind 
again to the world of particulars. Through Prajiia one is 
purified, while Upaya draws one's perfectly purified mind 
down to the world of particulars where the helpless beings 
are found suffering the miseries of life. This Upaya prompts 
man to benevolent activities for the removal of sorrow, but as 
already hinted, these moral activities are always associated 
with and guided by Prajüa, which is the ultimate principle 
of purification, and thus they cannot leave any good or bad 
impression as sazisküra on the mind of a man, so that by 
these activities he is never again bound in the snare of vāsanā 
and samsküra and consequently in the cycle of birth and 
death. Further we have seen, Prajia or Sünyatà makes one 
view the whole of existence from the páramürthika point of 
view where there is neither suffering nor happiness and conse- 
quently no scope left for the spirit of benevolence; it is Upšya 
that draws our attention to the world of suffering and inspires 
one to sacrifice one's salvation for the removal of the miseries 
of the suffering world. 

The use of the term Prajña for Sünyata is well known 
in Buddhist philosophy and literature, they are often treated 
as synonyms; but the use of the term Upaya for Karuna 
seems to be somewhat technical. On the authority of Suzuki 
we find that these conceptions of Prajiai and Upaya are 
already there from the time of Aévaghosa. It is said in his 
Awakening of Faith in Mahayana (Mahàyàana-$raddhotpáda- 
sütra) that Enlightenment a priori has two attributes, viz., 


XD) Pure wisdom (Prajña) and (II) Incomprehensible activity 
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(Upaya? Karunàá).' Later on the word Upāya is found widely 
used in Mahayana texts for Karuna.* In standard Mahayana 
texts Upaya has generally been used to indicate missionary 
activities mainly in the form of preaching the truth among 
lay people to remove their veil of ignorance and to enable 
them to realise the truth.’ 

What is said above about Prajhà and Upaya and their 
union has variously been expounded in the Buddhist Tantras 
under various imageries. In the Hevajra-tantra Upaya and 
Prajna have been described under the imagery of the Yogin 
and the Mudra (the great woman to be adopted in Yoga- 
sidhana), and the Bodhicitta is the perfect union of this 
Yogin and the Mudra who stand for Karuna and Sünyatàá 
respectively.' In all classes of Buddhist Tantras the most 
important thing is the stress on this union of Prajna and 


! P; 66, Also cf., p. 99. 

3 Nigiirjuna used the word Upága for Karupàá (vide Müdhyamikavrtti, La 
Vallée Poussin's edition, p. 2). 

3 Vide Saddhdrma-pundarika-sütra, Ch, IL, pp. 28-58, Bibliotheca Buddhica 
publication. 

In the Bodhipaksya-patala of the Bodhisattva-bhümi this updya-kaudala is 
said to be of twelve kinds in all; six from the internal side concerning the adoption 
of the religion preached by Buddha, and six from the external side concerning tho 
fruition of the essence. (Edited by Unrai Wogihara, p. 26,) For a detailed dis- 
cussion on the divisions of upüya-kausala see Hodhisattra-bhümti (which is but the 
ffteenth section of the Yogàücüra-bhümi of Vasubandhu), pp. 262-72, 


* krpo-payo bhaved gopi mudrü hetu-viyogatah | 
£ünyalà karund-bhinnam bodhicittam iti smytam || 
—Patala X, MS. p. 304A). 

The commentary says that the state of mind that feels the self-samencss in 
all the beings is compassion, and it is the ' great means ' (upáya) as it is the 
means for attaining perfect enlightenment;—and that is also the Yogin,—for, that 
is the cardinal principle of a Yogin. The mudrü is the prajüd, for she is the 
sainyatS in the sense of the non-production of all the dharmas,—and she is the 
non-production of beings because nothing can originate cither from the self or from 
others or from the combination of both or from something other than their 
combination. 

S krpe'ty adi/sarva-sattecsu Gtma-samaté-cittarh krpi saiva paramopüyah/ 
samyok-sambodhi-prasddhano-payateat/sa ca yogi/yoginam  pradhana-dharmatedat/ 
mudrà prajñá kàsáe ity àha / 4ünyatà sarva-dharmandm anutpüdah | katham 
mM dinyata / aha / hctu viyogatah — — tibhayato'nubhayatah 
Heeajropafjiká. MB, p. 41(B). | k m í” f 5 | š = ~ . š i 2 
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Upaya, either in the philosophical sense or the esoteric yogic 
sense. The authority of renowned Buddhist Acaryas like 
Arya-vimnala-kirti and others have often been quoted, who are 
said to have stressed the truth that Upiya is bondage when 
unassociated with Praja, and even Praja is also bondage 
when unassociated with Upaya; both of them again become 
liberation when the oné is associated with the other. Their 
commingling through the instructions of the competent 
teacher, like the inseparable co-existence of the lamp and the 
light, will conduce to success in realising the real nature of 
the self and the dharmas, Whatever practices there are, 
they should, therefore, be preceded by a knowledge or rather 
the realisation of the true purport of the union of Prajñš and 
Upaya.' The cardinal principle of Buddha, Dharma and 
Sangha, says the Dakini-vajra-parijara, points to the state of 
citta shining in the unity of Sünyata and Karuna.’ 

Upaya has again very nicely been compared to a boat in 
the Prajnopaya-viniscaya-siddhi. There it is said that com- 
passion is called raga (affection) as it affects, or causes 
happiness, to all the beings who are distressed with infinite 
sufferings. This compassion is like a boat which brings all 
beings to the favourable shore, and it is for this reason that 
it is called the Upaya. The commingling of this Prajñā and 
Upaya like the mixture of water and milk in a state of non- 
duality is called the prajio-paya. It is an absolutely pure 


L Quoted in the Kudrsti-nirghatanam of the Adeaga-vajra-samigraha, p. 3; 
also p. 55. 
2 (4ünyald-karungd-bhínnarh yatra cittam prabháreyate | 
so hi buddhasya dharmasya sahghasyü' pi hi dejand | 
—Quoted in the Adcaya-cajra-samgraha, p. 26. 
3 rañjaty avega-duhkhaughd-nutthams tu duhkha-hetutah | 
sarva-sativün watas tasmat krpë rügah pragiyate 
T upanayaty abhimatem yan naukeed'nukülatah |l 
sadàá'nuküla-yogena saivo'pdyah prakirtitah N 
ubhayor melanam yac ca salila-kgirayor iva | 
adeayü-kára-yogena prajfo-pdyah sa ucyate | 
' —Prajfto-páya-rinidcaya-riddhi, p. 5. 
For the first lino, oiz., rafijaty aeza, etc. MM, Vidhuáekhara Süstri suggests 
‘the following correct reading (with the help of tho Tibetan Translation): — 
! raksaty afega-duhkhaughüd rágema duhlkha-hetutah | 
And for yannaukecü'nukülatah be suggests yallokábhimatars phalam, 
> ——— —Vide Modern Review, October, 1930. 
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state free from subjectivity and objectivity, free from the mud 
of reality and unreality—from the definition and the defined ; 
it is neither duality, nor non-duality—it is quiescent—all 
good—all pervading, immutable and only to be' intuited 
within; it itself is the wonderful abode of all the Buddhas— 
the divine Dharma-dhatu,—from it emanate all the three 
kayas, the three günas. innumerable mantras, mudra, 
mandala, cakra—all gods, demons, ghosts, men and every- 
thing else; it is like the wish-yielding gem (cintümani)—a 
combination of both enjoyment and liberation (bhukti-mukti- 
padam). In the chapter on the meditation on the ultimate 
truth (tattra-bhüvaná) of the Prajio-paya-viniscaya-siddhi it 
has been said that the truth is both Prajüa and Upāya com- 
bined together; for, it is Prajña as it is the absence of all 
phenomenalization (nisprapasica-svarüpatvüt), and it is com- 
passion, because like the wish-yielding gem it does every- 
thing for the good of the beings. Supportless is Prajña, and 
supportless is the great compassion; they should be united 
like the union of the sky with the sky. Im that stage there 
is no thinker—no thought—nothing to be thought of ; there 
all seeing of sights, hearing of sounds,—muttering, laugh- 
ing—enjoyment—doing of all deeds,—all become yoga for 
a man.’ 


1 Prajfo-paya-vinifcaya-siddhi, Ch. IV, Verses 10-16. Similar discussions 
on the nature of Prajñá and Upāya are found in many of the Tantras; In tho 
Subhdsita-sarhgraha we find a discussion as to whether Buddhahood is to be attained 
only through Prajñā or only through Upáya. Tho answer is that Buddhahood is 
to be attained neither through Prajü& alone nor through Upáya; but if the easence 
of both Prajüü and Upüya becomes of the same nature—if the two become insepar- 
ably connected—become united into one, then and then only a Südhaka becomes 
entitled to the highest reality which is at once enjoyment and liberation, 


idànWhh vicadryate | praj&ayá kecalayá Ki buddhatoam syán na (no, sic.) — 


ced upüya-mátra-karmend'pi | 
ucyate ce'dam, na kevalam prajna-mátrena buddhatoam ná'py upaya-matrena, 
kintu yadi punah prajfio-püya-laksanau samata-scabhacau bhacatah etau  deayá- 
bhinna-rüpau bhacatah ekükürau bhavatah tada Lhukti-mukti iti,—Bendall’s Edi- 
tion, p. 82, N : 
Tt is further said that the citta. (i.e., the Bodhicitta) is neither affected, $.e., 


indifference (cirága —4ünyatà, or prajñü); success is 


pleased (rajyate) by affection (raga) or compassion or the Up&ya (rāga=karuņā= — 








Ac L^ 


ABIT es ie (einiges. i, or prajñā); succe 
attainable only through the equalization of both rage and virdga, It (citta) is of 
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It is said in the Citta-visudhi-prakarana that as by the 
rubbing of two logs of wood fire is produced which is pure in 
the beginning, in the middle as well as at the end, and which 
shows everything by its illumination, so also by the union of 
Prajha and Upaya the pure and luminous wisdom of the 
Yogin is produced. The absolutely pure dharma-dhatu, that 
is obtained by properly churning the milk of Praja and 
Upaya, is the destroyer of both pleasure and pain.” 


(C) COSMOLOGICAL AND ONTOLOGICAL SIGNIFICANCE 
OF PRAJNA AND UPAYA 


We have hinted before that the conceptions of Prajna 
and Upaya acquired a cosmological and ontological signi- 
ficance in course of time. Prajñā is the passive principle as 
the dharma-káya or the ` thatness ' (tathata) with perfect 
purity and perfect knowledge in her; but the whole world 
(1.e., the sambhoga-kdya and the nirmana-kàya) is a display 
of the Upaya, and the world-process itself in the form of the 
sambhoga- and nirmana-kdya is a means to lead all the 
sentient beings to the ultimate goal of perfect purification ; 
this principle of passivity and the principle of activity are 
then the two aspects of the one absolute reality. 

We have seen that the difference between $ünyatü and 
krpà is just like the difference between the lamp and the light 
and the unity of £ünyatàá and krpá is also just like the unity 
of the lamp and the light. The import is that as light can- 
not exist without the lamp, so the lamp also is meaningless 


the nature of both Prajü& and Upáya,—and in the nature of the combination of 
both Prajhà and Upàáya it n!tains the highest realization. 
Na rügena rajyate cittarh na virdgena virajyate | 
raga-rdgam zaman krteà modrá-nddhis tu jágate | 
citta prajnd-searipena  tathaico'pdya-rüpakam | 
prajfo-pügya-scarüpenma samtalti..... . prajdyate || 
—Subhüásita-samgraha. 
It is also said in tho S$ri-kála-cakra-tantra that the Sahaja-body (Sahaja-tanu) 
or the dharma-küya is neither Prajüá or Upiya—it is of the nature of them both. 
na prajña nā'py upüyah sahaja-tanur iyami — ene 
'ajño-paya-socarüpah khalu cisatatamo-jidna-vijhina-veddt 
hg ey — SPAM MS, (Cambridge, Add, 1864), p. 106(B). 
Y Vorees 93, 07. | | | 
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without light; exactly same is the case with $ünyatà and 
karuna; karunā which is existence cannot be there without 
the void or the reality ; but the $ñnyatā also loses her meaning 
without there being the world of existence,—and so there 
is an inseparable connection between the two like the relation 
of any illusory effect with eternity.' The world-appearance 
as a result of dependent origination is the grand bridegroom; 
had he not been there the bride $ünyatá would have been 
dead as it were. But, on the other hand, had this beautiful 
bride of sūnyatā been separated for any time from the bride- 
groom, he would remain eternally under bondage. So the 
relation between $ünyatü and karund is like the relation of 
inseparable conjugal love; the love between them is the most 
natural love (sahajam prema) and so it is inseparable.* 

Goddess Vàrahi who represents Prajüa is spoken of as 
of the nature of knowledge, whereas god Heruka representing 
Upüya is spoken of as the knowable, and the Avadhüti- 
mandala (the circle of perfect purification) is formed by the 
combination of both of this knowledge and of the knowable.* 
From all these it is evident that Prajiia is conceived as the 
absolute knowledge which is nagative and passive, whereas 
Upaya is the positive and active principle.  Prajhà is con- 
ceived as the female element while Upaya is conceived as the 
male element. 


* bPBbhücebhyah dünyatá nü'nyd ma ca bhdco'sti tim cina | 

arinü-bhücam (yat krtaka-nityayoriea || 
—Advaya-vajra-samgraha, p. 24. 

3 Ibid., Prema-pancaka (1-3). In the Subhürita-savhgraha also we find that 
the nature of Prajðā is non-existence, whereas the nature of Upäyn is existence; 
essencelessness is Prajüá but of positive nature i» Upüya. So tho whole truth will 
be the unity of both these positive and negative aspects, 

atra ecü'bhüra-lakramü prajñá bhava-lakgane upaya iti | 

tathd co'ktam nihetabhdca-laksand prajhd scabhüva-laksgana —— tasmát 
prajiie-paya-vidhinena coditah | 

—Bendall's Edition, pp. 31-92. - 

In another place it is said that Prajfià is of the nature of casencelessness 
while Upüyn is the cause of all existence. 

nil-seubhüsa-ecarüpega prajfiá-bhagas tu sayhethitah| — 


| Upáya — — have been spoken of as — and extinction (p. 158), 
= 3 Dakirnava (Sástri's Edition), p. | | 
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These conceptions of Prajüà and Upāya have important 
ontological and cosmological bearing on the four philosophical 
systems of Nepalese Buddhism.’ The Svābhāvika school 
holds that there is no immaterial ultimate truth in the form 
of the soul substance; matter is the primordial substance 
from which the world proceeds. ‘This matter as the ultimate 
substance has two modes which are called prarrtti and 
nivrlti, action and rest, dynamic and static, concrete and 
abstract. Matter is eternal as a crude mass (however 
infinitely attenuated in nivriti) and so are the powers of 
matter. These powers are not only active but also intelligent. 
The proper state of existence of these powers is the state of 
nivrtti or rest as the abstraction from all phenomena. When 
these powers pass from the state of rest into their causal and 
transitory state of activity the phenomenal world comes into 
existence and it again ceases to exist when the powers repass 
from pravriti to nivrtti. This nivrtti is the Prajüa* and 
the pravrtti is said to be the Upaya. — Prajüia is said to be the 
abstraction from all effects while Upaya is the concretion of 
all effects or activities. In the Aisvarika school these Praha 
and Upaya are defined as Adi-Prajnà and Adi-Buddha and the 
visible world is said to be created from the union of the two. 
According to the Prajhikas' Buddha as the principle of active 
power first proceeds from nivrt{i or Adi-Prajia and then asso- 
ciates with her and from their union proceeds the actual visible 
world. ‘The principle is symbolized as Praja being first the 


mother and then the wife of the Buddha. The well-known 


1 The systems are: (i) Svübhüvika, (6) Aišvarika, (ii) Karmika, and 


(iv) Yatnika, 
s Illustrations of the Literature, ete.. by Hoñgaon, p, 149. 


3 Ibid. page 148. 
& A sub-division of the Svübbávika school. 
5 Here it is interesting to compare with it the Sākta cosmological tradition 
of the Adi-Bakti, wlio is tho mother of Siva and again the wife of Siva in creating 
‘the world, The above principle has often been explained also by tho analogy of 
the Yoni. It is said, ' That Yoni, from which the world was mado manifest is 
(he tri-kopáküra-yantra. In the midst of the yantra or tri-kona is a bindu: from 
the bindu Adi-Prajnd revealed herself by her own will From one side of the 
triangle Adi-Prajná produced Buddha and from another side Dharma and from the 
third side Se&gha, (Quoted by Hodgson, page 126). It is also very interesting 
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triad of Buddha, Dharma and Sañgha has often been explained 
as Prajña (Dharma), Upaya (Buddha) and the world (Sangha) ` 
produced by their union. * Buddha ' generally symbolizes 
the generative power, * Dharma ` (or Prajha) the productive 
power and their union produces Saügha.' 

This conception of the two counterparts of the ultimate 
reality has its correspondence in the conceptions of the 
Garbha-dhatu and the Vajra-dliatu of Northern Buddhism in 
general. The Vajra-dhdtu or the * thunder-element ' is the 
immutable nature—it is, in other words, the fatliatü element ; 
while the Garbha-dhatu is the * matrix element ' or the 
phenomenal world corresponding to the tathagata-garbha, 
They are the two parts of the Mandala.’ Their union is 
symbolized in Nepal by the flame arising from the lotus or 
the moon-crescent (the flame symbolizing the male element 
and the lotus or the moon-crescent symbolizing the female 
element) or by the flame arising from the kalaśœ (jar); in 
Tibet the union is symbolized by the Asoka branch in the 
ambrosia vase, and in both Chinese and Nepalese Buddhism 
by Yin-yang (the female and the male).* There Yoga con- 
sists in the mystic union of this immutable element, or we 
mav say, the * thatness ' of the dharmas with the active ele- 
ment as the material world. Tt is for this reason that the 
theory of Yabyum (the male and the female) could find so 
much prominence in Northern Buddhism, particularly in. 
Nepal and Tibet where almost all the divinities are nccom- 

panied by their female counterparts in a state of close union. — 

= Getty interprets the Mudra (the posture, generally o 
the hands) of Vairocana (the Lord Supreme of the Shingon 
. * ` 
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Sect) as indicative of this mystic union. '' As Dhyānī 
Buddha he has the Dharma-cakra-mudra, which the ‘Tibetans 
call Thabdong-shesrab, or the union of wisdom with 
matter. *- * 

This two-fold division of the ultimate reality is also 
found in the Taoism of China. There also Tao means * The 
Great ' (cf. Skt. Brahman) and Tei is the power, or activity 
or the Sakti of ' the great’. They are the negative and 
positive aspects of the one truth. Creation proceeds through 
their union—through Yinn and Yang (the female and the 
male). 

With this conception of Prajāā and Upaya as Niertht 
and Pravrtti or as Adi-prajñá and Adi-Buddha we may com- 
pare the conception of Siva and Sakti and the aham or the 
‘ [-ness ' produced by their union (<iva-Sakti-mithunapinda). 
According to the Hindu Tantras the ultimate truth is the 
union of Siva and Sakti. Siva represents pure consciousness 
which is inactive—the static aspect of the ultimate reality ; 
while Sakti represents the world foree—the kinetic energy of 
the ultimate truth. Siva is Nirrtti and Sakti is Prarrtti and 
in the ultimate state they remain in a union of oneness.* > 


t ` A< Ādi- Buddha he has the mudrg of the Six-clements, which also 
indicates the same principle, and although rare in Tibet, is often found in Japan. 
The index finger of the left hand is clasped by the five fingers of the right, Tho 
six fingers represent the Six-clements which when united, produce the six-fold 
bodily and mental happiness.” He further explains: “The five fingers of the 
right hand represent the five material elements of which man is composed: earth . 
(little finger), water (ring finger), fire (middle finger), air (index finger) and ether 
(the thumb). The index finger of the left hand represents (he same symbol of 
Adi-Buddha; for the sixth element, the mind (manas) is a particle of his essence, 
The two bands, thus representing the union of the Spiritual with the Material, 
correspond to the Vajra-dhàtu and Garbha-dhütu of the Mandala of the two parta, 
The Vajra-dhàátw, represented by the index finger, is the ` diamond ' clement corres- 
ponding to the spiritual world. The Garbha-dhátw, indicated by the five fingers, 
is the * matrix ' element, corresponding to the material world." Ibid., p. 30. 
3 Ct. the Hindu Tantric principle of designating the Sahasrüra (situated . 
in the cerebrum region) to be the abode of Siva and the lowest Maladhara-cakra to 
‘The be the seat of Sakti in the form of an electric force, generally known as the 
hes külakundalini-Sakti ; this lower region where Sakti resides is generəlly known as 











the region of Pravriti while the higher region or the region óf pure intellection 
| is called the region of Niertti—ond the Sšdhana consiste in rousing the Sakti, 
. residing in the region of Pravrtti, to unite with tho Siva residing in the region of 
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From the cosmological standpoint Siva is said to be the Bindu 
(of white colour to suggest the comparison with seed or 
semen) and Sakti is Rakta (of red colour to suggest the com- 
parison with ovum) and this Bindu and Rakta unite together 
to produce the principle of I-ness or egoism. 

But we should notice here a very important point of 
difference between the Buddhist conception of the two aspects 
of the truth and that of the Saktas, Saivas as well as of the 
Toaists. In Sikta-tantra, Saiva-tantra as well as in Taoism 
the passive subjective aspect of the ultimate reality is con- 
ceived as the male, whereas the active counterpart has always 
been conceived as the female, and this conception of passivity 
as the male and the active counterpart as the female is found 
in many of the systems of Indian philosophy as represented 
in the Tantras. The Purusa of the Sarkhya-system is 
absolutely qualitiless and inactive, while all the qunas with 
all their active functions belong to Prakrti who is generally 
conceived as the female. In the Vedanta the Brahman is 
qualitiless and indeterminate, while the world-illusion is 
ascribed wholly to the activity of māyā, and this maya in the 
popular Vedantic literature bears an air of femininity. But 
here, in Buddhism, we find the conception reversed ; Sünyatà 
or Prajia which is qualitiless and unchangeable is conceived 
as the female, while Karana or Upaya with the active inspira- 
tion is conceived as the male. It may, however, be noted 
here that the conception of the female as the passive and the 
male as the active is not also quite unknown in the history 
of Indian thought. 

In the Buddhist Tantras Prajňā and Upaya have 
sometimes been expressly identified with Sakti and Siva. 
Sakti is the £nnyata-perception contradicting all affirmation 
about things.’ Perfect bliss is obtained from the union of 

2324 
Nierhi; the bliss proceeding from the union of Siva and Sakti is the highest 
t lokgyalakgana-nirmuktam tg-tulühiára-earjitam | 
lica-fakti-samügogdt jayate cá'dbhutai sukkam || 
Ë na santi tatteato bhaeah daktirapena bhāvitāh | 
i^  daktis tu fūnyatä-drstih sared-ropa-vinddint | : 
dap EL . —Nirnáda-tantro, quoted in the Advaya-vajra-sarigraha «G.0,8,), p. D 
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Siva and Sakti and this bliss is the highest non-duality ; but 
in the ultimate reality there is neither the Siva nor the Sakti.’ 

In some places, however, the Bodhi-mind in its active 
state is spoken of as the Upaya while the goddess Nairatma or 
Sunyata or the void-knowledge as the Prajia. In the Guhya- 
siddhi we find that the presiding deity over the mind is the 
Lord Supreme (Bhagavan) and Praja is the adamantine 
woman,’ and the Lord was amorously sporting with this ada- 
mantine woman in the form of Mahüsukha. When the 
Bodhi-mind in its upward march reaches the ultimate state, 
it merges itself wholly in Nairātmā or Sünyatà or the Sahaja- 
bliss—and this merging of the Bodhi-mind in goddess 
Nairatma, or perfect vacuity of the nature of intense bliss, 
is called the union of the Lord Mind and the Lady Vacuity. 
Thus Kükkuripada sang in a song, ' Desireless am I (the 
goddess Nairütmü), and the void-mind is my husband '.* 
Tillopada says in his Dohas, ‘Where the mind and the vacuity 
enter into the bliss arising out of this communion, the objects 
of the senses are not perceived at all'5' “The Mind is the 
Lord and the Vacuity is the Lady; they should always 
be kept united in the Sahaja’.* In a Doha of Kanhu- 
pada it has been said that the Lord-mind merges himself in 
his wife vacuity and becomes one with her as salt dissolves 
in water. In some places again intense bliss (mahasukha) 
as the ultimate nature and as perfect knowledge has been 
spoken of as the Yogini, and the Bodhi-mind as the Yogin. 


1 giva-dakti-camdyogat sat-sukham param adcayam | 
na dito müpi Jaktif ca ratnà-ntargata-samsthitam || 
—Ucchusma-tantra, quoted in the Adcaya-cajra-samgraha, 
3 bhagavāniti nirdisfam cittasyü 'dhipatih prabhuh | 
vajro-yosit smrta prajid yd så savajrind-tmika || 
a hiurh ninast kha-mana-bhatdrt| Song No. 20, 
a citta khasama jahi samasuha palatthas | 
(india-vicaa tahi malta) na disai | 
"—Dohà No. 5. (Dr. P. C. Bagchi's Ed.) 
* manaha (hhaará) khasama bhaaeai | 
(dirdratti sahaje rahia) |! 
—Dohà No. 17. (Dr, P. C. Bagchi's Ed.) 
e jima loma vilijjai pūņichi tima gharimi lai citta | 
samarara jas takkhane joù punu te sama vitta || 
—Dohé No. 32. (Dr. P. C, Bagchi's Ed.) 
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This Yogini is variously. called the Jidna-mudra (the woman 
of knowledge) or the Aldla-mudra (the great woman)—she 
is the Suhaja—damsel, with whom the Yogin remains united 
day and night. The Yogin often says, he would not live 
without her kiss and embrace—he passes his dark night (of 
ignorance) in union with that great woman. In the Caryàá- 
padas of the Siddhücaryas we find many songs about this 
transcendental love and union of the Yogin and Yogini often 
garbed in the metaphors of ordinary love and sex-union of 
man and woman. 


(D) PRAJINA AND UPAYA AS MALE AND FEMALE 


The fundamental theological position of the Buddhist 
Tantras and that of the Hindu Tantras thus become the same. 
As there is the belief in the Hindu Tantras that the two 
aspects of the reality are revealed in the world in the form 
of male and female in general, so there is the belief in the 
Buddhist Tantras that all men and women are nothing but 
the manifestation of Upāya and Prajia respectively; or in 
other words, all men and women are Upaya and Praja in 
their ultimate nature. 

In the Buddhist Tantras Prajhi has generally been 
designated either as the goddess (Lhagavati) or as the Mudra 
(which technically refers to the woman to be adopted for the 
Sadhana), or the Mahā-mudrā, or the Vajra-kanyd, or as the | 
young woman (yuvali), or often as the female organ.’ In 
the Hevajra-tantra Praja is called the mother (janani), the 
sister (bhagin?), the washer-woman (rajaki), the dancing-girl 

(narlaki), the daughter (duhita), the Doma-girl (dombi), 
etc. These names are sometimes explained very arbitrarily. 


It is said that Prajñā is called janani because she gives birth 
to all the beings of the world; she is bhagin as she shows 


- 
«a 


the Sádhana-málüà wo find Prajüü 
p. 229). In tho Kanaoka-varna- 
: is maid to be the Bhagaeati 

the Adeaya-vajra-sahhgraha we 
described ax the Bhagarati Prajnd (p. 62). In the Adeaya-siddhi 
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all the differences (vibhäāga) ; she is rajal because she pleases 
all the beings (ranjanat) ; she is duhità as she accumulates 
all the qualities (duhandt); she is nartaki because of her 
changing character; she is dombi (a woman of a very low 
untouchable class) because she cannot be touched.’ In the 
commentary of Kysnicirya (Herajra-panjika or Yoga-ratna- 
mala) it has been explained that Prajñā is janani because in 
the form of ‘great-bliss’ GOnahüsukha) she gives birth to 
the world.? Again as the beginners cannot grasp her 
steadily, she is called nartakt."^ She is asparsa as she cannot 
be grasped by the senses.“ 


! janami bhanyate prajná janayati gasmat jagaj-janan | 
bhagini'ts tatha prajad vibhügam daréayet: yatah 1 
rajaki ti duhitü ¿a nartals ca prakathyate | 
rafcjandt «sarra:satlcánám vajaki ti tatha  »mtá | 
qunaxya duhanat prajñá duhita ea nigadyate | 
narlala bhanyate prajñà cafcalatrat mahakrpa | 
asparéa bharati yarmat ta«mát dombi prakathyate 7 

—Iteoajra tantra, M8, (R.A.8.B. No, 11317) p. 13(B). 

These lines also occur in the Samputikü. Cf. MS, (R.A.S.B. No, 4854) 
p. 4(A), i 

> wmahàá-sukhü-kürema visrasya jananat janani | 

—MS. (Cambridge Add, No. 1699) p. 20(A). 

3 Gdi-karmika-catteaih sthiri-kartum. adalyateát nartaki | 

—Ibid., MS. p. 20(A). 
4 indriyüánüm agocaratedt | 
—Ibid., M8, p. 20(A). 

Here of course the designations of Prajü& as mother, sister, daughter, ete., 
have got some sort of metaphysical significance; bat in other places the plain 
implication is that the mother, sister, daughter, or any woman of any caste, how- 
ever low it may be, can be adopted as the Prajüá (or the woman) in the myatic 
practice, 

mütaram bhaginincaiea duhitüm: bündhaein tatha | 

bráhmawhh Kksatriniücaica vaiiydra fiidrinim tatha | 

natin rajakih ca domb ca camdülintm tatha | 

prajho-páya-eidhánena piijayet fatteavatsalah | 
—Samputika, MS. pp. 3(A), 3(B). 

See also, Prajno-paya-rinifcaya-siddhi, Ch. V, Hevajra-tantra, MS. pp, 
12(A), 60(B); Ekalla-vira-canda-maha- -roana tantra, MS. p. 8). 

In justification of this action it i» said, Prajüa is devoid of all thought- 
constructions ‘and consequently she is above all tbe notions of differences; that 
being the case, for a Yogin there should not be any notion of difference among the 

mother, the sister, the davghter and any other girl even of the lowest caste, If 
‘there be any notion of distinction at all it ia to be understood that the Yogin is 
mot yet fally fit for the a for he has not obtained the inyatd-knowledge which 

con all anch notions of d Tt is therefore warned that tho Prajna should 
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In the Sriguhya-samája-tantra a beautiful girl of metem 
to be adopted in the practice is said to be the Prajñā. 
Saraha-pāda in one place salutes all young women, who are 
described as the embodiment of Prajiii ü—who are like the 
Wish-yielding creepers personified—who destroy all the 
sufferings (kleśa) of the three worlds.? In the Hevajra- 
tantra also the female is called the Prajññ whereas the male 
is called the Upaya. In the Sri-cakra-sambhara-tantra we 
find—' Appearance, Method and great compassion are the 
male deity whilst the void, Prajha, tranquillity and great 
bliss are the female deity ' In the Jvalavcali-vajramálà- 
tantra it is said that the goddess Prajia resides in all women 
and the Lord remains in all men." In the Ekalla-vira-canda- 
mahid-rosana-tantra the Lord Candarosana explains to the 
Lady that all men are of the nature of the Lord who is Upaya 
and all women are of the nature of the Lady who is Prajñā ; 
and the whole world is of the nature of the unity of Prajñā 
and Upaya. As the son of Māyādevī Lord Buddha was the 
incarnation of Upāya and his wife Gopā was the incarnation 
of Prajia or Prajñü-püramita—and Lord Buddha attained 





prayatnena yathd bhedo ma jayate, Samputilá, MS, p. 3(B); Hevajra-tantra, 
MS. p. 12(A); ef. also Hevajra-panjika, MS. pp. 17(B)—18(A); Citta-viduddhi- 
prakarama, Versea 101-106. (Cf. SA-quhya-samaja, Ch, V.) 
1 aodajd-bdiküsm sampripya yosilāh kānti-suprabhām | 
gandha-pugpakulam krio tasya madhye tu kámayet | 


adhicestya ca trh prajf@m . . + + . . ote 
—Patala IV, pi 19 (G.G.8.). 


Cj. also: ...,* yam kāñcit svabhd-(ca?) prajnd-rüpena earcü-lañkrta- 
gàtra-tricalitarañnga-bhañgabhiráama, =.. . . ote. 
—Quoted in the Subhdgita-sarngraha, 
3 yaeam ükrlir aprapaáca-rimala-praj&ámayi sarcaga | 
wikeat kalpa-lataica tri-hhueane wah kieda-jedle-cchidah 
éfi-mad.vajra-padé-Akitad yuratayas tabhyo namal sarvatah || 
—Quoted in the Subhüsita-samgraha, 
5 yorit tévat bharet prajid upldyah purugah amriab, | 
—MS8,. p. 21(A). 
Cj. also: Tbid., MS, p. 30(B). Cf, also: Sahaja-siddhi of DombT-Heruka. 
—MS,. (C.L.B.) p. 83. 
cy. — prajñá pracedayet tatra cajra-kanyám. athdnyapat |] | 
—Dakirnava, p. 157 (Sáhitya-parisnt — 
z Translated from Tibetan by Kazi Dawasamdup, p. 28. 
"nomayd — —— — 
—MS. p. 14(B), 
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mahdsukha (supreme bliss) of the nature of Niredna in union 
with the Prajia Gopa.' 

The Pafica-krama of Nàgaárjuna-pida. we have seen, 
speaks of four grades or stages in 4ünyatá, of which the first 
is the £ünyatá and the second is atifünyatà. — Sünyatà 
has been described as Prajüa* and it is also called the 
woman.” Atisünya is called Upiya,* and the sex analogy 1s 
also there.* 


In some places Praja is described as the female organ 
and Upáya as the male organ. Prajñā is called the female 
organ because it is the abode of all pleasure which is great 
bliss (mahüsukha).* Again it is said that Praja is called 
bhaga as she breaks or obstructs all the afflictions.’ It can 
also be inferred that the female organ is called the Praja 


1 müyüderi-suta4 c'han canda-rosanatin qatah | 
(ram era bhaqacati gopà prajfid-paramita-tmikad | 
ydoantas tu atriyah sarcüs f(c)ad-rüpenaica fà matah | 
mad-rüpema pumāhasas tu sarvea eva prakirtitah || 
deayor bhdea-gatark caitat prajflo-payd-tmakem jagat | 
—MS. (R.A.S.B. No. 9089) p. 16(B). 
Cf. also: maráh vajradhard-kdrah yositah cajra-yositah |] 
—Ibid., MS. p. 15(A). 
2 älokarh dünya prajñā ca ctam ca paratantrakam 
—MS. p: 20( A). 
3 afrl.sarhjñá ca tathā prokta, ete, 
—Ibid., MS. p. 20(B). 
4  älokā-bhħhāsarh ity uktam atiünyam. upüyakam | 
—Ibid., MS. p. 20CB). 
Cf. also: prajüo-páya-samáyogád itt/éinyarh prajñā üloka iti ydeat/ati- 
dünyam updya dlokd-bhasa iti ydeot/tayoh samdyogo” bhyàüsah. 
—Pafica-krama-tippant, MS. p. 43(B), 
s Cf. rāgad caiga virdga’ ca deayor antarita-trayam | 
dvindriyasya samépatya cajra-padma-samagamat Í etc. 
—Pañca-krama, MS, p, 22(A). 


* Cf. yona kledo-panihanyate/prajña-dhina4 ca te kledh saukhyat projad 
bhaga wegate. 
| —Hevajra-tantre, MS, p. 11(A). 
Cf. also: yoni-ecabhdeatah prajhd upayo bháca-lakramam | 
—BSr-guhya-samája-fantra, p. 153. 
Cf. kha-dhátu-vajra-samyogát, ote. 
—Kriyd-samgraha, MS. p. 75(A), 
bhafjanam bhagam akhydtork kleda-madrids-bhanjanat | 
prajüübadhydé ca te kledds tasmat prajñā biagocyate || 


—Hevajra-tantra. 
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because all the beings have their birth from here as all the 
beings have their origin from the Prajia or the Sünyatà."' 

It is said in the Hevajra-tantra—' The lord is of the 
form of the seed while its pleasure is called the girl '.* These 
Prajha and Upāya as the symbol of the female and the male 
organ are generally called the lotus and the thunder." We 
have seen before that Vajra is $ünyatá ; it has also been exten- 
sively used as the synonym for the male organ. The use of 
the lotus as the symbol of the generating organ is rather well 
known, but the use of the Vajra for the male organ is rather 
technical. They are also technically called bola or bolaka 
and kakkola or kakkolaka.* 


(E) PRAJNA-UPAYA AS LALANA-RASANA, LEFT AND 
RIGHT, VOWEL AND CONSONANT, ETC. 


Prajüa and Upāya are also called Lalanaé and Rasana 
which are the names for the two nerves Ida and Pingala well 
known in the Hindu Tantric nerve-system. The nerve where 
the two nerves commingle is called the Avadhiti which is 
again the middle nerve corresponding to the Susummna nerve 


t! dharmo:dayo-dbhacam jnánmars kha-samash &opüyá-nritam | 
trailokyas tatra jüto hi prajfto-páya-ecarüpatah | 
—Hevajra-tantra, MS, p. 23(B). 
Cf. Comm. tha tan-mudra-yosit-kamalam dharmo-dayam | 
3? Jjfükrü-küro bhaeet bhagarüm tat-eukhash kámini smprtam | 
—MS. p. 23(B). Cf. also Heruka-tantra. 
* (Cf. prajüopáya-einidcaya-niddhi, p. 42; atri-ndniyam ca yatha padmam 
rajrarh puimse-ndriyarh. tathá | 
—Jhüna-siddhi, Ch. 2, Verse 11. 
Cj. rajrü-bja-gharganá! — prajto-piya-samAüpattya. Comm. on Dohdkosa of 
Katha. 
Cf. also: Sahaja-siddhi of Dombi-pada, quoted in the Subhàügifa-sarhgraha, 
p. 60; Ghantd-padiya-pancakrama, quoted in the Subhdsita-samhgraha, p. 4; 
Hetajra-tantra, MS. p. 21(8). (kha-dhdtdciti padamegu);  Dükürnava (R4, by 
Dr. N. Chaudhuri), p, 123; Kriyasarhgraha, MS, pp. 75(B), TOLA); SA-guhya- 
saméja-fanira, pp. 25, 28; Comm, on Marma-kalikd-tantra, MS. (B.N, fans. 
No. 83) p. 15(B). 
— also: kamala kulila májhe bhaia midli (cf. prajfo-paya-samatam, ete. 
), Carya No. 47. 
edja müca padi paud khüle eühiu |—Carya No. 49, 
(o. prajfiü-raeinda-kuhara-hrade: sad-quru-carano-payena praeeéitam, Comm.) 
4& vajram eolekats. Kkhyütasm padma kakkolakasa matari. 
—Hevajra-tantra, zi ^ SMAN 
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of the Hindu Tantras; and this nerve is regarded as the way 
to nirvdna. It has been said, ' Lalaná is of the nature of 
Praja, and Rasaná remains as Upaya, and Acadhiti remains 
in the middle as the abode of Mahásuklha.' ^ We may note 
here that in the Hindu Tantras the nerve Ida which 
corresponds to the Lalanā and which is of the nature of the 
moon is said to be the Sakti and Piñgalá, corresponding to 
the Rasana and of the nature if the sun, is spoken of as the 
Purusa (the male principle).? Again these  Lalana and 
Rasanü are said to carry seed and ovum respectively.” We 
may also notice that Prajüa has been called vama (left) in 
the Pafüca-krama* and Upàya has been named dalksima 


1 Sédhana-mala, p. 448. 
Cf. also: laland prajfü-scaripena rosano-péya-samathita | 
tayor madhye gatam deci amkáram vifea-rapint | 
—Heruka-tantra, MS. p. TAB). 
Ci. also: Jlaland prajfid-svabhárena rasano-plya-sarsthità | 
avadhals madhya-dese tu grahya-griheaka-varjita | 
—Vajra-vüráhi-kalpa-mahá-tantra, MS, p. 21 CA). 
Hevajra-tantra, MS. p. 3(aà). Heruka-tantra, MS. p. 15(A). 
lalanà rasanā nddi prajfo-páya4 ca melakah | 
—Dükármava (Ed. MM. H, P. Süstr), p. 158. 
2 vdmagd yi ida nadi sukla-candra-seartiprnl | 
dakti-rapa hi sū devi sakgid ameta-vigraha | 
dakse tu pingalad máma purusah sürya-eigrahah | 
raudratmika mahddeet dadimi-kedara-prabha | 
—Sammohana-tantra quoted in the Safcakra-mirüpamam., 
Ed. by A. Avalon. 
3 Cf. also: akgobhya-eahá laland rasang rakta-pracdhint | 
avadhaity amita-nadthasya Gdhdra-bhdcint sada |] 
—Sidhana-mala, p. 448 (G.O.8.). 
aksobhya-eahá lalana rasand rakta-edhini | 
tathd prajnd candra-vahü avadhitt zá prakirtita | 
—Hevajra-tantra, MS. p. (A); 
tesim madhye sthita màdí lalanā sukra-cühíni | 
daksine rasana khyātā mádi rakta-(pra)eühims || 
—Heruka-tantra, MS. p. 14(B). 

Of. Vajra-cdraht-kalpa-matd-tantra, MS. (R.A.S.B. No. 11285) p. 96(B). 
This MS., preserved in the B.A.S.B., seems to be substantially the same as the 
Sri-Dükürnare Mahdyogini tantraraja published with the 4pabhrasa Dohā: along 
with the Caryapadas by MM, H. P. Süstri; but there aro important additions and 
a mas, 

We should note one important confusion here. Lalang is said to be Prajfá 
whereas Resend which is said to be Upáya is said to 
ought to have been reversed to be consistent with 








108 TANTRIC BUDDHISM 


(right),’ and this Lalana is also the nerve in the left side and 
Rasand in the right side. Again Prajia is often spoken of 
as the vowel or the vowel ' a ' or the series of letters begin- 
ning with * a ` (ali); and Upaya, in contrast, is spoken of as 
representing the consonants. or the letter 'ka ` or the series 
beginning with the letter ‘ ka ' (kali). In the chapter on 
Amanasikára of the Advaya-vajra-samgraha we find that the 
letter * a" in the beginning of the word ' a-manasikara ` 
implies the non-organization of all that is imagined to be 
produced.* In justification of this interpretation it is cited 
from the Mantra-patala (second chapter of the first kalpa) 
of the Hevajra-tantra that as the letter * a ' is without begin- 
ning or origination, so also are all the dharmas—so the un- 
create nature of the dharmas as the $üngyaló is represented by 
‘a’; Prajna who is $ünyata is, therefore, ‘a’. About the 
nature of ' a ' it has been said in the Nàüma-sangiti that * a ' 
is the first of all the letters, it is full of deep significance, it 
is absolutely immutable—it is long—uncreate and free from 
all vocal modulations.* ‘A’ is said to be the first and the 
most important of all; the letters and all other letters are said 
to have evolved from this first letter ‘a’. In the Ekalla- 
vira-canda-mahürosana-tantra we find that the vowel ‘a’ 
vira-canda-mahdrosana-tantra we find that the vowel ‘a’ 
represents Prajüá and ‘ va ' represents the Upaya.* In the 
Hindu texts we often find that ' a represents Brahma or 


Y dieg purusa-samjhàü ca svarā- küradca daksinah,—MS, p. 21(A), 
3 P.61 (G .O.8.). 
«5 akarah sarca-varnagro mahā-rtħah sion eg AD ' 
. — — hy anulpado sans aeenore aerua, * 


un T. CA also: akáro — sorea-dharmágSm. ave teat 
I ed —K rpna-yümüri-tantra quoted. in tbe Catalogue’ us Sans, Í 
BA-S.B., Vol. lopoaddd. Go odi ot Emo U S 
Again: ddi-searaseabhaeg så Miti  buddhaily prakalpi 
dr 5 HEUY — uite —— | 
PLAY d E: | levi 
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the creator of the universe, In the Gita Lord Krsna Says 
that among the letters he is ‘a’. So the fact of the letter 
‘a’ being the representative of Sinyatd is significant. 
Often it is seen that Prajüa or Sanyata is represented not 
merely by ' a ` but by the vowels in general,* and is indicated 
by the general name ali (i.e., the vowel series beginning with 
"& ). In contrast with ali, representing Prajna, kali or 
the consonantal series represents Upaya. This Prajia and 
Upāya or ali and kali are then associated with the moon and 
the sun, or the night and the day respectively.* In the 
Aitareya-Aranyaka it has been said that the night is obtained 
through the consonants and the day through the vowels.* 
Here in the Buddhist texts there is an inversion of the notion, 
But this in general may explain the association of ali with 
the moon or the night and of kali with the sun or the day. 
Lalana and Rasaná have also been associated with the moon 
and the sun, and they are said to be the two nerves flowing 
from the left and right of the nasal cavity.* 


! akāre lyate brakmd whkare liyate harih | 

makdre liyate rudrah pranare ht parah emrtal | 

2 Cf. Sidhana-mdld, pp, 476, 657. 

3 prajnü'li kaly upadyett.—Hevajra-tantra, MS., p. 20(A). 

Also:  kaküra 4dir yasyt'sau kddih külih, akdrah ddin  yasyá'sau ddir 
alik | —Marma-kaliká-tantra, MS. (B.N. Sans. No. 89), pp. 9(A) and 9(B), 

Gli akárá-di-soda£a-svaran  tathá tenaiva — kramena kali kakárá-di-hakára- 
paryantam |—MS,, p. 539(A.) Again, akürü-dir áhh kakdrd-dih — kálih.—H ecajra- 
panjika, MS., p. 6(A), 

4 sthita-li¢ candra-rüápena kili-riipena  bhàüskarah | 

candra-sürya-deayor-mela. gauryddyás te prakirtitáh |) 
prajñá-li küly upüye'ts candrd-rkasya. prabhedanát | 
—Hevajra- tantra, MS., p. 20(A). 
candra-süryo-parágesu  prajná-cajra-prayogatah | 
vilina advaye jAñne buddhatoam iha« animar | 
—Quoted in the Sudhasita-samgraha, p, 70, 
^ ppañjanair eva rütrir Gpnuranti svarair ahant | 
—Aitareya-Aranyaka (II 9, 4). 
Quoted by Dr. P. €. Bagchi in his Studies in the Tantras, p. 73. 
a (Cf. lalaná rasaná ravi sasi tudia renna ri påse | 
—Dohdkosa of Kánhu-páda, verse No. 5. 

€f, also: the comm. faland-sabdena'lih prajña-ceandro eidhiyate | tasya vāma- 
nixGputascabhdcos tena praéna-pravdhint lalanā sthitā| rasand-dabdena k&li- 
rüpd . s.. . etc. —MB., B,N. Sans. No, 47, p. 40(B), 
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Again Prajia has been said to be the syllable ‘ e ' and 
Upàya the syllable * vim '. In the Saádhana-mala we find 
that Prajna should be meditated on as the syllable ' e '.' It 
is said in the Samputikd, ‘‘Prajia is said to be 'e' while 
Upaya is the syllable ‘vam’; and this ‘e’ shines only when 
it is adorned with ‘vam’.’’* In the Hevajra-tantra and in 
many other Tantras it is said, '' That divine * e ' which is 
adorned in the middle with the vajra is the abode of all bliss 
or happiness—it is the abode of all the gems of the Buddhas ; 
all joy, qualified by the moments, is produced there; when 
one is established in this e-vari-kāra one realizes bliss 
through the knowledge of the moments." * In the Dohakosa 
of Kanhu-páda it has been said, ‘ He who has understood 
e-vam-kara has understood everything completely.’ * This 
'e' has again been called the mother and the ‘vam’ the 
father and the bindu is produced by their union. Again, 
'e` 1$ the Prajñá and ‘vam’ is the Lord in sex-intercourse, 
and the bindu is the immutable knowledge proceeding from 
their union.* This ‘e’ and ‘vam’ have also been asso- 
ciated with the moon and the sun. But in explaining the 
well-known introductory line of the Sangiti literature, 
viz., eram maya Ssrutam, etc., the Samputika explains evam 
rather in a different way. It is said there that by ‘ e ' is to 


1 sea-dhdtau cintayet dhimdn prajñám ekàra-rüpinim |—P. 444. 
2 ckürema #mrtá prajfíà vanküraf cá'py upágakam | 
rahküra-bhusita cá'süe ckarah fobhate dhruvam | 
adho.rddhea-samápattyà prajfio-páya-seabháeatah ! 
—MmRB., p. 10(A). 
8 ekārā-krti yad dicyarn  madhye  cankára-bhügitam | 
àlayarh sarca-saukhyindm buddha-ratna-karandskam |l 
ünandás tatra jüyante ksana-bhedena-bheditah | 
keana-jndnat sukha-jfünam evankaire pratisthitam | i-o. x 
—Hevajra-tantra, M8., pp. 88(B), 89(A). 
* evamkdra je bujjhia te bujjhia saala adega |\—Doha, 91. 
Cf. the comm, esanhkdra ii sinyatd-karund-thinna-ripint maha-mudra 
ittham evatikdram | * 
5 ekāras fu bhave(t) mātā vakāras tu pita smrtah | 
hindus tatra bhared yogak sa yogah paramà-ksarah || 
eküras fu bhavet prajüà eakdrah surata-dhipah | 
|. binduf cá'nàhatam  jRünari fajjülüny akgarümi ca || 
(5 = —Dertendra-paripreeha-tantra, collected in the Subhüsita-samgraha. 
.* . - (Bendall’s Edition, p. 75 — e x z | 
iu rro 
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be understood the earth which is Karma-mudrá, also known 
as Locanda; she is of the nature of great compassion and 
great expedience—she is of the form of the whole universe 
and is known to the whole universe; she resides in the 
Nirmàüna-cakra in the lotus in the nave. Vari implies water 
representing the  Dharma-mudra or the goddess Màmalà ; 
she is of the nature of universal love and concentration and 
resides in the Dharma-cakra in the heart in a lotus of eight 
petals. We find this interpretation also in the Hevajra- 
pañjikā of Krsnacarya.? But in offering another alternative 
meaning of the line evam maya frutam, etc., the Hevajra- 
panjika says that by ' e ' is meant the female organ while by 
‘va’ is meant the male organ; by maya is meant the sex- 
activity and by érutam is implied the double nature of the 
sadhana (viz., sanivrta and vicrta). The commentator fur- 
ther explains that the male is of the nature of the seed, while 


1 Again ma (of maya) is fire, Mahá-mudrà, Pāndarā i» the Sambhoga-cakra 
in the throat; yá means air, Samaya-mudrd, goddess Karmakulà in the Mahdsukha- 
cakra, ete, 

Cf. ekaéram prthivt jneyd karma-mudrü tu locaná | 
mahàá-krpá malhopüyg vtfea-rapa cisea-gocara | 
sthità mirmüna-cakre vai nábhau riita-paftkaje | 
com-kdram tu jalar jüeyari dharma-mudra tu mámaki | 
maitri-pranidhi-rapa tu deci vajra-mukhe athita | 
dharma-cakre tu hrdaye asta-dalámbuje || 
ma-káram cahnir uddisto mahámudràü tu péndara | 
muditd-bala-yogena deri padma-kulodbhavd | 
sthita sambhoga-cakre tu kanthe dey-agta-dala-mbuje | 
yü-káram cdyu-rijpaste sorea-kleda-prabhanjakal | 
mahdé-samaya-mudra vai deci karma-kuld mukhya | 
upeksa jnana-yogena türü gamasára-tárini | 
—Samputikd, MS., p. 10(M. 
° ekürah prthiot jüeyd karma-mudra tu locané | 
catuhsasti-dale nabhan sthita nirmna-cakrake | 
vam-kürastu jalam jñeyañ  dharma-mudrü tu màmaki | 
samsthita tu dharma-oakre duddha--divyd-sta-dala-mbuje | 
diruta sahajam ityuktamn deidhá-bhedena bheditam | 
samortam devata-kiram ulpatti-krama-pakgataly | 
wiesli sva-searüpan fu nispanna-krama-paksatah | 
satya-deayah samaéritya buddhandm dharma-de/anà | 
—Hevajra-tantra; see Hevajra-pañjikā, MS, p. 2(B). 
But ef. aleo: 
ekürena locanā devi varhkdrena mámali amyté | 
makdrena pündarü ca yakdrena ca tarunt || 
4 | —H«eajra-tantra, MS., p. 4(A), 
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the pleasure is the female—they represent the Dharma-kaya 
and Sambhoga-küya and both of them are combined in the 
nature of the Lord (vajra-dhara). Thus ' e ` and ' pa ' are 
the two aspects of the Lord ; they are also called samvcrta and 
vierta which again correspond to the sanyata and karund or 
Prajna and Upüya.' 

It 1s needless to say that many of these derivations and 
interpretations are merely arbitrary and they are introduced 
to demonstrate some purely sectarian view. It is for this 
reason that in the Marmakalikü-tantra and in the Hevajra- 
panjika all the alternative interpretations are called ' sectarian 
interpretations ` (sampraddya-cyadkhyd). Thus the verse— 

candali jvalità nüábhau dahati panca-tathagatan | 

dahati ca locanádinàm dagdhe hum sravate ast ||* 
has got as many as five interpretations. In the first inter- 
pretation Gli has been explained as the wind blowing through 
the left nasal passage and kali as the wind blowing through 
the right.” Again canda means Prajna as she is very terrible 
(canda) in destroving all sorts of afflictions; and ali here 
means Vajra-sattva.” Again canda is Prajhü who is am; 
and li is Vajra-sattra who is kram.” Again canda is Prajñā 
which is the left nerve, while āli is Upaya or the right nerve.’ 
Again canda is Prajàa which is discriminative knowledge 


1 ¢kirak bhagam ityuktam vamkéram kulidsarn &mrtam | 
mayeti cüálanam proktam druta wat tad deidhümatam | 
ta!há ca vakeyati | 
Iukrü-küro bhaved bhagaeüm (at-sukham kamini a|mrtam | 
dharma-sambhoga-rapatcam gajra-dhararsya laksanam | 
fath® ca 
sarhertarh kumbkuma-sankddan | eiertam | aukha-rüpinam | 
ity anena hi vükyena dinyatd-karuna-scabhacam  prajfio-pdga-srabhávarh 
dharma-sambhoga-küya-seabháram | 
—MS,, p. QA). 
a Hevajra- -tantra—MS., p- 4(B). 
3 lir rüma-nüsü-puta-prabhaco eayuh tadaparah kdlih | 
—Hevajra-panjika, MS., p. 9(B). 
4 canga prajnü kleso- pakletamisgharantane (7)  canda-scabhücatcát alir 
eajra-satteah |—Ibid., MS., p. WB). 
s canjà prajaa amkarah/alir eajra-satteah kram-kirah | 
—Jlbid., MS., p. 10(A). 
| % canda jhd vän nadi | àli-rüpa upiyo daksina-nadi | 
P l igh —Ibid., M8., P. 10(A). 
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about the transcendental nature of origination and the ori- 
ginated ; while ali is the mind full of universal compassion." 
Here in these interpretations it is very easy to notice that ali 
has been explained as Upaya which contradicts the interpre- 
tation of all the Tantras including the Hevajra-tantra (of 
which the Hevajra-paünjikà is the commentary); ali has also 
been said to be kram (while canda is ae), which also is 
self-contradictory. 


e Qui) Advaya (non-duatity) and Yuqanaddha 
(Principle of Union) 


A study of the above speculations on the nature of the 
Bodhicitta will bring it home to us that the central point of 
all the Sadhana of the Tantric Buddhists was a principle of 
union. The synthesis or rather the unification of all duality 
in an absolute unity is the real principle of union, which has 
been termed as Yuganaddha. This principle of Yuganaddha 
is clearly explained in the fifth chapter (Yuganaddha-krama) 
of the Panca-krama. There it is said that when a state of 
unity is reached through the purging of the two notions of 
the creative process  (samsüra) and absolute cessation 
(nirvrtti), it is called Yuganaddha. When the transcendental 
nature of both phenomenal (samklesa) and the absolutely 
purified (ryavadüna) realities is realized and the two become 
unified into one, it is called the Yuganaddha. Again, when 
the Yogin is able to synthesize the thought-constructions of 
all corporeal existence with the notion of the formlessness, 
he can be said to have known the principle of Yuganaddha. 
Thus the text goes on explaining that the real principle of 
Yuqanaddha is the absence of the notion of duality as the 
perceivable (grähya) and the perceiver (qrahaka) and their 
perfect synthesis in an unity ; it is the absence of the notions 
of eternity and limitation and is their synthesis in an unity. 
Where there is no notion of extinction with some residual 
substratum (sopüdhi-£esah) or extinction without any residu- 


t eandé prajng ufpatty-utpanna-krama-sambandhindrh rieñrah '! Elir mahs 
karunaAmaya-eittam |—Ibid., M8., p. 10(B), 


15—14158 B. 
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f 
um (anupadhi-šesah), i.e., no notion of the non-essentialness 
of the dharmas (dharma-nairaitmya) or of the self (pudgala- 
nairatmya)—that is what is called the Yuganaddha ;—for, 
the very nature of Yuganaddha involves its freedom from all 
kinds of thought-constructions. To realize through constant 
practice the truth of both svadhisthana (which is the third 
fünyatü as self-establishment or the universalization of the 
self) and the resplendent (prabhüsvara, which is the fourth 
or the final stage as sarra-sünya) and then to unite thenfT— 
this is Yuganaddha. To enter into the final abode of 
‘ thatness ' in body, word and mind and thence again to rise 
up and turn to the world of miseries—that is what is called 
Yuganaddha. To know the nature of samurti (the provisional 
truth) and the paramürtha (the ultimate truth) and then to 
unite them together—that is real Yuganaddha. Where the 
mind does neither lose itself in the absolute 'thatness', nor 
does it rise up in the world (of activity)—that immutable 
state of the Yogin is called the state of Yuganoddha. Here 
there is neither affirmation nor denial, neither existence nor 
non-existence, neither non-remembering (asmrti ^ non-sub- 
jectivity through the absence of the vasands) nor remembering 
(smrti), neither affection (raga) nor non-affection (araqa), 
neither the cause nor the effect, neither the production 
(utpatti) nor the produced (utpanna), neither purity nor 
impurity, neither anything with form, nor anything without 
form ; it is but a synthesis of all these dualities—that is what 
is meant by the principle of Yuganaddha. A Yogin thus 
placed in Yuganaddha is called the omniscient, the seer of the 
truth, the support of the universe -—he escapes the snare of 
illusion by attaining perfect enlightenment,—he crosses the 
sen of birth and death,—he attains non-dual knowledge and 
eternal tranquillity. This in fact is perfect enlightenment 
(buddHatva),—this is what is meant by becoming a Vajra- 
sattva,—this is the way to attain all power and wealth. This 
stage is called the absorption in the Vajropama (or thunder- 
like) meditation,—the nispanna-krama or the absolute state, 
or the absorption in the Mayopama (illusion-like) meditation, 
or it is called the non-dual truth (advaya-tattva). Words 
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like ' uncreate ', ` non-dual ', etc., all refer to this. In this 
way the Buddhas, whose number is innumerable like the 
sand on the bank of the Ganges, attained perfection, a stage 
neither real nor unreal. ‘This principle of Yuganaddha 
should be meditated as well as practised, and in such a stage, 
the mind being absolutely free from the notion of all sorts 
of duality, there remains no distinction between the self and 
the enemy, no distinction of caste or relation; there is no 
distinction in his mind between cloth and skin, gem and 
husk,—the scent of camphor or any other bad scent, praise 
and calumny, day and night, dream and perception, the 
ruined or the surviving, pleasure and pain, evil and good, 
bell and heaven, merit and demerit.’ 

In the Yuganaddha-prakása of the Advaya-vajra-sam- 
graha it has been said about the principle of union that the 
nature of the union of $ünyatüà and karuna is incompre- 
hensible ; void and manifestation always remain in union by 
nature. In the Sddhana-mala it is said that the one body of 
the ultimate nature as the unity of both $ünyata and karuna 
is called the neuter or often as the Yuganaddha.* This Yuga- 


1 samsüra-nirertilceti kalpaná-deaya-carjanát | 
cki-bhávo bhacet yatra yuganaddham tad ucyate | 
samkledam vyacadünaflca jfüteà tu paramárthatah | 
chi-bhdvam tu yo vetti sa cetti yuganaddhakam || 
sükára-bhàca-sarhkalpars nirdkdratea-kalpandm | 
eki-kriya caret yogi sa cettí. yuganaddhakam || 
grühyat ca grühakañ caiva deidhd-buddhir ma vidyate | 
abhinnatà bhavet yatra tadáha yuganaddhakam || 
láícate cheda-buddhtstu vah prahdáya pracartate | 
yuganaddha-kramü-khyara vai taticam vetti za pandstah N 
prajfd-karunayor aikyarn jhá(nam) yatra pracartate | 
yuganaddha itt khyátah kramo'yam buddha-gocarah N 
prajflo-piya-samapatiyau jrdted saros samásata | 
yatra sthito mahàáyogi tad bhavet yuganaddhakam || 
ity evar» kalpand nō'sti tat taddhi yuganaddhakam || 
yatra pudgala-nairdtmya(th) dharma-noitrüátmyam ity api | 
kalpanaya eieiktateam yuganaddhosya laksanarh || 
jhüteà karmena tatteajñah Vasco TS Mei a 
tayor " ad anaddha-kramo hy ayam : 
mem —Vide Paftca-krama. 
2 ckah (€ kàyah — cippo s 
napumsaokom khyáto anaddha keacit 
| e: —Sádhana-màl8, Vol. II, pp, 5, 605, 
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naddha is called Advaya, it is the Bodhicitta,’ it is the 
Dharma-kàya.* 

The conception of aithuna (conjugal intercourse) 
or küma-kala (as it is called in the Küma-kalàá-vilàása) 
of the Saiva or Sākta Tantras refers to tlie same principle. 
In the Ka@ma-kala-vilasa we find the principle very 
clearly explained. Siva or Mahesa is pure illumination 
(praküàsa-mütra-tanu) or the abstract self-shining thought 
with all the principles of activity contracted within him 
(antarlina-vimarsah) ; Sakti is the principle of activity or the 
inherent activity of thought (vimarga or kriya-Sakti) and she 
contains the seed of the future words (bhàüvi-cara-cara-bijam). 
Siva, however, realizes himself through the Sakti, and there- 
fore it is said that Siva is the form or beauty which is to be 
reflected in the clear-looking glass of vimarsa.' The philo- 
sophical implication seems to be that pure abstract thought 
cannot realize its own nature unless it comes back to itself 
through its own activity, and when it thus turns back to 
itself through vimarśa it becomes the ' Egohood '. ‘Thus at 
first there is pure thought-illumination (prakaga), then the 
activity (vimarsa) and by their union is produced ahamkara 
or the ‘ Egohood '. This principle of * Egohood ` is called 
the ‘ mass produced through the union of Siva and Sakti ' 
($iva-Sakti-mithuna-pinda).* We have already indicated that 
this Siva is thought of as the white matter (sita-bindu) and 
the Sakti as the red-matter (4ona-bindu), and if we are to 
expand the analogy, it comes to this, that just as all produc- 
tion is through the commingling of the seed and the ovum, 
through the union of the male and the female, so this 
*"Egohood' is the son, as it, were, produced through the union 
of the Siva and Sakti.* This Siva is the Kama (he who is 


1 om ity uktars bodhicittam idam param | 
wx i 4 B —Ibid., P: 17. 
s Sekoddeia-fikà (G.O.8,), p. 5T, 
8 dica-rüpa-vimarla-nirmalá-dardah | —— : | | 
Küma-kald-eilása, Verse 2. Kashmir Series of Toxta ond Studies, 
Ne. XII, 
é Ibid., Verse 5, 
s Kéma-kald-cildsa, Comm. on, Verse T, 








THEOLOGICAL POSITION OF THE TANTRIC BUDDHISTS 117 


desirable) and the Sakti is the kala’ and their union is the 
Kama-kala. 

The principle of union is often illustrated in the Buddhist 
Pantheon by the representation of many of the gods embrac- 
ing their consorts or female counter-parts. The Lord 
Supreme as the Vajra-sattva or the Vajra-dhara is often re- 
presented as embracing his consort variously called as the 
Vajra-dhātvīśvarī of Vajra-varahi or Prajia or Prajna- 
paramita or Nairaima. Lord Heruka in the Heruka-tantra 
is represented as filled with erotic emotion (śrůùgāra-rasa- 
samanvitam) and deeply embracing his consort Vajra- 
vairocani in great joy of compassion (karund-mahotsava).” 
In the Srz-cakra-sambhàara-tantra the Lord is depicted as 
embracing Vajra-varahi who clings to him (in sexual union) 
and who is red in colour (red colour of love). ‘To illustrate 
the principle of union they are depicted as in sexual union 
touching at all points of contact." In the Sddhana-mala we 
find that Heruka, as embraced by his Prajñš, represents the 
knowledge of the non-dual union.' Lord Adi-Buddha em- 
braced by his Prajñā is said to be the non-dual (advaya) 
truth.” In many of the Sddhanas we find that the god to be 
worshipped is to be meditated on as in union with or deeply 
embraced by his female consort and as enjoying great bliss.* 
We have seen that the five Tathagatas or the Dhyàni- 
Buddhas, viz., Vairocana, Aksobhya, Amitabha, Ratna- 
sambhava and Amogha-siddhi, have their female consorts 
Vajradhatvigvari, Locana, Màmaki, Pāņdarā and Aryatara, 
and these Dhyani Buddhas or Tathagatas are generally des- 
cribed with their own consorts or Saktis. Earlier we have 
referred to the fact that many of the Buddhist gods of Nepal 
and Tibet are depicted in yab-yum or in union. Often the 
god holds the yum (the female) on his knee in the archaic 


Ibid., Comm, on Verse 7. 
Heruka-tantra—M8, (R.A.8.B, No, 11279) p. 31, 
Sri-cakra-sambhara-tantra, pp, 27, 29. 
adeaya-yoga-jfünam: tu prajfd-litigita-herukam | 

—Vol. II (G.0,8.), p, 508, 
s [bid, p. 505. 


© Ibid., pp, 491, 500, 509, 529, 589, 587, 580, elo, 
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118 TANTRIC BUDDHISM 


manner of Siva holding Parvati or Uma. Thus Avaloki- 
teSvara is often depicted as holding his Sakti on the knee. 
Most of the Buddhist Tantras are Sangiti in type and 
the Lord Supreme as the Bhagavin Buddha or the Lord 
Vajra-sattva or Vajra-dhara is depicted as preaching these 
principles of Sddhand in an assembly of the Buddhas, Bodhi- 
sattvas, Tathagatas and others; but sometimes we see that 
the Lord Supreme is not preaching in the assembly, but is 
depicted as explaining the principles of esoteric practices by 
way of answering the questions of goddess Nairatmà or Vajra- 
vārābī or simply Varahi, who, out of compassion for the 
suffering beings, puts all sorts of questions as to the secrets 
of the practices through which all beings may attain libera- 
tion. In the Hevajra-tantra we see that goddess Nairatma, 
deeply moved by the miseries of the beings, is entreating the 
Lord to explain all the secrets through which the suffering 
world may be delivered. The Lord is moved by her request; 
he kisses her and caresses and coaxes her in deep embrace and 
explains to her all the secrets of Yoga through which all 
beings may be liberated.' In one place, however, goddess 
Nairitma asks the Lord to explain what is meant by their 
Cakra. The Lord replies that it is a place with four corners 
and four doors decked with Vajra-threads ; within it remains 
the Lord with the Lady in deep passion of the nature of 
Sahaja-bliss ; and from their union proceed all the goddesses 
in all the quarters.* The Vajra-varahi-kalpa-méha-tantra,’ 
the Ekalla-vira-canda-mahü-rosama-tantra,* etc., are written 


1 Cf. kapála-mülinarh etramh  nairüt má-4ligta-kandharam | 
pafica-mudrü-dharaih devarh naírütmá prcecheti svayam || 
asmac-cakram teayü kathitath pafica-dafa-paricüritam | 
‘ad idah mandalam kidrk prük na jAütam mayá prabho || 
—— tu mairëtmišh ksipteà —* — — 
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entirely as dialogues between the Lord and the Lady in 
exactly the same manner as described above. We have noted 
before that in the Ekalla-vira-canda-mahà-rogana-tantra the 
Lord says that in the form of the unity of the four kinds 
of bliss, free from all notions of existence and non-existence 
—as the principle of non-phenomenalism, he resides in all 
men ; while the Lady replies that she also, in the form of the 
unity of Sinyatad and karund, as the ' non-construct ' bliss, 
resides in all women.’ It may be noted that the Hindu 
Tantras are also generally introduced by way of a dialogue 
between Lord Siva and his Sakti Parvati; there also, Parvati 
(who is the mother of the world as Prajñā also is), out of 
deep compassion for the beings, asks the Lord about the 
path through which the beings may be liberated, and in way 
of replying to the questions of Parvati Lord Siva explains 
to her all the secrets of Yoga. It is indeed very hazardous 
to postulate on the basis of this similarity of form in the 
Buddhist and the Hindu Tantras any theory concerning the 
priority of the one to the other; it is, nevertheless, to be 
admitted that the resemblance is striking, and in later time 
with the gradual decay of Buddhism and the revival of 
Hinduism the Buddhist Lord Supreme with his female 
counter-part could very easily conceal himeslf behind the 
Hindu god Siva with his Sakti Parvati or Gauri or Durga. 
This confusion between the two pairs of the Hindu and 
Buddhist divinities is palpable in the Hindu-Buddhist 
vernacular literature of India. 


1 bhàvàd-bhücd-prinirmukta4 catur-dnandaika-tatparah | 
nisprapafica-scardpo ham sarva-samkalpa-carjitah | 
mak na jünáti ye müdhàh sarca-puyh-vapuri sthitam | 
tesü m] aha hità-rthága pafcd-kdrena sarhathitah || 
atha bhagacats decga-vajrá samddhim dpadye'dam uddjahdta,— 
fKünyatà-karuná-bhinnà dieya-kàma-sukha-athitd | 
sarva-kalpa-vihind hah | migprapaftc nirdkuld | 
mam na jananti ye ndryah sarca-stri-deha-sarhathitam | 
tüsáms cham Aítà-rthága paficd-kdrena sarhathitàm | 
atha bhagaeün krsmácano (7) güdhena bhagacalt-deesavajrim 
cumbayitod samáülíhgya eá'mantrayate «ma | 
deri deot mahd-ramyam rahasyamh cá'té-durlabham | etc. 
| —M8, (R,A.S,B., No, 9089) pp. 1(B)-2(A), 
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The Buddhist Tantric literature of the Sangiti class 
(i.e., where Lord Buddha himself is depicted as the preacher 
of the truth contained in the body of the book) invariably 
begins with the sentence—evam maya Srulam ekasmin 
samaye bhagavan sarva-tathagata-kaya-vak-citta-hrdaya-vajra- 
yosit-bhagesu vijahadra, The general meaning if the sentence 
is—' It is heard by me that once upon a time, the Lord 
sported in the heart of super-human knowledge arising out 
of the body, speech and mind of all the 'Tathagatas '. But 
the line has been explained in various ways in various Tantras 
and their commentaries. Of course, as pointed out before, 
in many cases the interpretation is absolutely sectarian and 
as such purely arbitrary. The word bhaga may be (and has 
often been) explained to mean the six super-human qualities, 
viz., all sovereignty (aisvarya), energy (virya), fame (ya$sas), 
beauty (£r), knowledge (jana) and detachment (vatrágya); 
and taking the word bhaga in this sense the above line may 
be explained in the following way; the lord shone in bliss 
in the transcendental qualities belonging to the body, speech 
and mind of the Tathaügatas. But the Guhya-siddhi of 
Padmavajra says—' There is renowned Prajfia who is divine 
and who sanctions all fulfilment ; that which remains in her 
is called the syllable bhaga,—that is the pure truth; and I 
have worshipped it from the standpoint of the absolute.’ * 
Here it seems that the truth (fattva) that remains in union 
with Prajüa is the Lord himself. Thus the aphorism (evam 
maya, etc.) means that the Lord remains in union with 
Prajfia in the form of the tattva. Again it is said, that the 
Lord of mind is the bhagavün and Prajñā is the Vajra-yosit 
(the adamantine woman), and there (in the Vajra-yosit 
sported the Lord in the form of great bliss. Again it is asaid, 


1 sthitā siddhi-pradā dioyä mámma prajñe'ti vieruta | 

tasy&h evaeasthitam yat tad bhagam ity akgara-deayam | 

tam maya éuddha-tattod-khyam s«evitarn paramárthatah 
| —Guhya-siddhi, MS, p. 9. 
s bhagavdn iti nirdigtarh cittasyü'dhipatih prabhuh | 

vajra-yorit «mrtà prajfid ya sð «avajrina-tmakà || 

- - . L " Q< | * * * y. . »* = - 

pijahāra tatah érimün ért-mahdsukha-vajrinah I 

I —Ibid., P M. 
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that all non-constructive and universal knowledge, condensed 
into a mass, is the void-element in the form of the bhaga.' 
This void-element or finyata is the Prajñi ; and the Prajia 
is depicted as the eternal and infinite object of joy of the Lord 
of elements (Bhüta-nàütha); she is pure in the beginning, in 
the middle and in the end,—and she comes from Vajra-know- 
ledge and remains as Sasivrtti (provisional or phenomenal); 
she is known also as karma-mudrà ; and moved by her kind- 


ness towards the beings she condescends to take human forms 
(as women).* 


In spite of the above we may say that whatever might 
have been the original meaning of the epithet vajra-yosit- 
bhaga, it began to be taken in later times in its sense as the 
female organ; and the Lord (representing Lord Buddha), 
instead of being conceived as preaching in the assembly of 
the adept, began to be conceived as dallying with Praja or 
his female counterpart and this will be confirmed by the 
manner in which the dialogues of the Dākärnava (ed, by 
MM. H. P. Sastri) are introduced.’ 


sie nirrikalpaka-sarrajfa-jndnasm pindikrtaqi tn yaf | 
arrali) ya! bhagem akéra-riipena tat khoa dháfem: ite amrlau | 
— hid., pP. 17. 
2 wü xà ¿ricbhüla-nüathasqa mad(na parama-sáseati | 
nümnà projne'W cikhyala (li-madhya-nta-miemalá | 
athità camerlti-rüpeua tu vajni-jfiana-kambhacá | 
karma-mudre' li. vikhuátlà  xatiea-nugraha-hetuná | 
nanus; tanum Afritya sarca-sattea-híitaigimi | 
—Ibid., p. 14. 


3 The text begins with the line—ecar) mayá rulam ckarmin samaye 
hhagacün mahá-eire-feara(h) xarva-tathdgata-vira-kéya-rak-citta-yogini-bhagesm 
kriditavan. Then the Mabiviredvara begins to narrate his experiences in the 
mahürukha-samüdhi; but the goddess VürühT interferes and puts questions to the 
Lord and the Lord goes on replying to her questions and removing all her doubts. 


Dàkàárnava (Siistri), P. 135. 


Í  gadagañi zaream atraica kih rahasyá-di-cdlyakam | 
f kathayantu mama asvümi saftcánüm upakirakam |) 
"E tustimy ahah mahddect satteo-pakdra-hetukam | 
ph i kathayàmi samüsena  /rneekágrata-cetarà ! 


- 
ê s 


—[bhid.. p. 137, 





ew 
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(iv) Raga (Affection) and Mahdraga (Great 
Affection). 


Another factor to be noticed in esoteric Buddhism 1s the 
conception of raga which ordinarily means deep attachment. 
In the Samputika it has been said,—' Neither attachment 
(riga) nor detachment (virüga), nor any intermediate stage 
is perceived; here the nature of raga is attachment and the 
nature of virdga is arrest (nirodha)'.' The word raga is also 
used for karund. In the Prajfüopüya-viniícaya-siddhi it is 
said that krpā or compassion is called raga because it makes 
happy (rafijati) or saves (raksati) all the beings who are 
deeply immersed in the sea of sorrow. In the Jvdlavali- 
vajramali-tantra we find the word raga used for Upiiya.’ 
But gradually the word began to acquire the meaning of 
intense and transcendental bliss arising out of the sexo-vogic 
practice, which is the means or the expedient (upaya) for 
attaining the Bodhicitta or the Sahaja which is of the nature 
of great bliss (mahüsukha). Tn the Kriyà-saimgraha it is said 
that the nectar-like Bodhicitta is to be meditated on as melt- 
ing throngh maharaqa.” Tn the Herajra-tantra also we find 


! na rügo ma rirügaé ca madhyama no'palabhyate | 
tatra ga. üsakti-laksano ririqn nirodhak: matam 


—Sampntika, Ma, p. 10 


' 


See also Aflerajra-tantra, MS. p. 22(B). 
Cf. also: Vajra-dika-tantra quoted in the Catalogue of Sans. Buddhist MSS., 
R.A.S.B., Vol. T, p. 100, 
Cf, also: ma rāgo ma pirigad ca madhyama no'palabhyate | 
trayanityn variandd era zahajah sambodhir neyate [| 
—Ruddha-kapala-tantra-fika of Abhaynakara Gupte. 
—MS8. (R.A;8.B., No. 8827) p. 38. 
2 yuganaddha-mohdragah sthito yatra «aprajnakah | 
—MS. p. 19(B). 
5 mah8-rügena draetbhüta(vh) bodhicitta-rfipa-myrtt-bhuten eintayet | 
—MS. B. N. Sans, No. 31, p. 12(B). 


In the commentary of the Marmakalk8-tantra raga has been explained as 
the nine emotions (rasa) beginning with Srhgara; sdnurdgam iti drhgari.di-nava 
reasa-sahitam/ MS. B. N. Sans, No, 83, p. 35(A). In the Commentary of the 
fifth Dohā of the Dohàkosa of Kanha-pida the word suraa-etra has been explained 
in the following manner,— ‘The onion of Prajfià and Upaya is the union (surata); 
there, he (the Yogin) ís the hero, because he controls all discharge by the strength 
of his incessant and intense emotion (mahürüga) surac-sira itl/prajfio-payoyor 
deandra-yogah suratam/tatrd'navacchinna-mahdriga-ripena virdga-dalanadd — virah/ 
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that the Lord Supreme and his Sakti are in deep union in the 
nature of Sahaja-bliss through the affection of intense 
emotion.' In justification of the sexo-yogic practice in 
esoteric Buddhism it has often been said that man is bound 
through emotion or attachment and he is again liberated 
through that very emotion.* It is further discussed,—ii per- 
fect knowledge is attainable through the emotion of intense 
attachment, then all beings attached to worldly objects and 
sex-emotions might have been delivered; but it is warned 
that only by enjoying objects the incessant bliss arising out 
of great emotion (mahaürüága-sukha) cannot be realized; 
mahárága-sukha can only be realized after one has attained 
perfect knowledge about the immutable nature of the objects 
which transcends the threefold principles of  defilement 
(abhasatraye). It is further confirmed by the authority of 
the Jidna-vajra-samuccaya-mahd-yoya-tantra where it is said 
that those, who are attached only to sex-intercourse, never 
attain perfect knowledge of the nature of intense emotion 
(mahārāya); on the other band, he who, through the intense 
joy arising out of the sexo-yogic practice, perfectly knows 
the nature of the principles of defilement (prakrty-abhasa) 
can enter into the bliss of intense emotion (mahdrdga-sukha).° 
Thus it is clear that the intensity of bliss through which the 
mind attains a transcendental stage where all the principles 
of phenomenalisation and defilement vanish away, is the 
maharaga. In the Dakini-vajra-panjara it has been said that 


[ MS. B. N, Sane. No, 47, p. 4108) j]. Again jirighai maaramae (in the same Doh) 
is explained as,— Experiences undischarged bliss of the nature of intense emotion 
(mahdrd ya) through his strength in union. surataviratayá'cyuta-mahárága-sukham 
anubhavati'ty arthah/ [ Ibid., MS. p. 41(B)]. 
! mahá-rügá-nurügema sohajá-manda-scarüpatah | 
—MS. p. 55(B). 
3 rügena vadhyate loko rigeyaiva hi mucyate | 
viparita-bhdvand hy esa na Iñata buddha-tirthikaih || 
—Quoted in the Comm, of the Dohüs of Kinha-pida. MS. B, N. Sans. 
No. 47., p. 43(B), 
In the Subhdsite-sarigraha this verse is ascribed to the Prajátantra. 
Cf. also: rügema hanyate rdgo valinidiham ca vahnind | 
Ekalla-cira-canda-mahá-rogana-tantra, 
—MS. (R.A.8.B,, No. 9089) p. 22/5). 
3 Com. MS. B. N. Bans. No. 47, p. 41(A). See also pp, 43(H), 
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the Yogin of the nature of great emotion and absorbed in the 
Samadhi of intense emotion should adorn and adore the 
Mahdmudra through deep attachment to great emotion." 
The world is produced through emotion and is ugain destroyed 
through the abandonment of it (i.e., by mere indulgence in 
sex-passions and discharge of the matter without knowing 
the tattva); by the know ledge of its transcendental nature 
mind becomes the Vajra-sattva." Again it is said in the 
Citta-vi$uddhi-prakarama that man is affected by his emo- 
tional and passionate mind, but is also liberated through the 
enjoyment of passion." The wise should save himself from 
passions with the help of the passion.“ 

So, it is clear from the above, that the word raga 
was used to signify intense bliss of emotion which is 
produced through the methodical and well-controlled 
union of the Prajñā and the Upaya; it is this emotion, which, 
because of its highest intensity, would absorb all the other 
constructive functions of the mind within it and thus would 
bring about the liberation of the Yogin. 


(v) Samarasa 


Closely associated with the idea of raga or — 
emotion is the idea of samarasa or the sameness or oneness 2 
emotion. In a deeper sense samarasa is the | | 








the oneness of the universe amidst all its diversities ME ` 


the realisation of the one truth as the one emotion. or the 
ling bliss. The meaning of samarasa is we 














— mense in the Merajra-tantra, where it is said that, in et - 


haja gt tbe vltimsle stie. there is the — neither — 
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the Prajhi nor the Upaya, there is no sense of difference any- 
where. In such a stage every thing whether the lowest or 
the middle or the best—all should be realised as the same.’ 
The self should be realised as neither something static nor 
something dynamic;—through the transcendental meditation 
on the underlying oneness of the cosmic principle every thing 
should be viewed as of the same character and function. 
The word samarasa has been explained here thus,—-sama 
means the ' sameness ' and rasa belongs to its cycle (cakra); 
thus samarasa means the oneness of the nature of all that is 
there in the cycle of existence." Samarasa actually means 
the realisation of self in the whole universe or the realisation 
of the universe as the self. The universe is said to have come 
out of the self. it is pervaded by the self—nothing else is 
found anywhere. This realisation of the universe as the self 
is called the seatantryam* which is explained in the com- 
mentary as the state of absorption in the bliss of self- 
realisation. All existence, static and dynamic including 
grass, plants and creepers, etc., are to be realised as the 
highest truth of the nature of the self; amongst them there 
is nothing which is other than the self,—for the ultimate 
nature of all things is ‘great bliss’ (mahat sukham) which 
is to be first realised within the self.” At that time the five 


Fo hina- madhyotkratdnyg era angüns yam tant ca | 
sacre tant samani'ti drastacyank tattea-bhadcatah || 
—H ecajra-tantra. MS. p, 22(B). 
z alhira-calusa gaint tani li saree (ani naied ham | 
samüni tulya-cestdni samarasais tattca-bhácanmaih | 
—Ibid., MS, p. 22(B)-93(A). 
3 samai tulyam ity ukta, tasya cakre rasah rmrtab | 
samarasan te ckabhdcateam etend'rthena bhanyate || — bid. 
4 mad-bhücar hi jagat-saream mad-bhavamh bhuvana-trayam | 
maya vyüplam idah sarvar  mü'nyamayams drfyate jagat ll 
ecorh mated tu cai yogi yogd-bhydse samühifah | 
va addhyati ma sandeho manda-punyo'pi mánacah 1 
khüne pine tathà snüne jágrat-rupte"pi cintayet | 
| sedfantryam tu tato pāti mahá-mudràá-dhikálkgakah (7) 
y) ^" —JIbid., Ms. p. 23(A!. 
a sthira-caldé ca ye bháeds trna-gulma-lata-dayah | 
: bháryante vai param tatteam dtma-bhdea-scardpakam | 
E team ¿kan paras nā'sti soa-saihvedyars mahat sukham | 
(0. o stasammedydt bhaeet riddhik sea-rsameedya hi bhdvend i 
12 5" f —Ilbid., MB. p. 23(Bi. 
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elements earth, water, air, fire and ether shake off the distinc- 
tive features of diversity and in no way do they disturb the 
oneness of the transcendental emotion; heaven, earth and 
hell become one within a moment and they can no more be 
recognised as the self or the not-self.' In the Abhiseka- 
patala of the same text we see that the Guru (or the Precep- 
tor) should explain to the disciple (and also make him realise) 
the samarasa,* which is nothing but a knowledge to be realis- 
ed within, which is free from the notions of the self and the 
not-self, which is sky-like, stainless, void, which is of the 
nature of both existence and non-existence and which is the 
ultimate truth; it is a combination of both Prajüà and 
Upaya—bereft of both raga and virága; that is the life of the 
creatures, the ultimate and immutable, all-pervading and 
belonging to all the bodies—that is the great life identified 
with the universe. ‘Thus samarasa in its philosophical bear- 
ing means the same thing as the advaya or the yuganaddha.* 


| prihiri paf ca vüyus teja Ghéfam eva ca | 
keandt sarpe ca tadhyante sca-para-samceitti-cedanam | : 
rvarga-martyail ca patalair eka-martir bhacet ksanát | 
sta-para-bháca-cikalpena badhitum  naica dakyate l 
—Ibid.. MS, p. 94(A)- 
2 kaáritacyañ ca tatraira samarasaih #isya-gocaram | 
—Ibid.. MS, p. de 
2 —apa-sadmcedyüt bhacel jñünañi sca-para-samcitti-varjitam | 
kha-samaws vírojan Aingarh bhaed-bhaed-tmakarh param | 
prajfo-paya-eyatimidram vigd-raga-vivarjitam | 
ro era prénindm prümah «a eva purama-ksarak | 
rarva-ryüpl sa evGsau sarva-dehe vyacasthital Ü 
wa ecü'sau mahá-prünah sa eeà'sau jaganmayah | 
lido. Bose Vh 
Samputika. Cf. MS. (R.A.S.B., No. 4854) pp. 18(A)-13(B). © 
of. further the Sampufika where it is eaid that ramarara is the pure mixture 
of both raga and eirdga,—and that samarasa is the unique knowledge about all 
existence. 
rügoñ caiva virdgah ca mifrtkptam andeilam | ` 
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In the Vyakta-bhüràa-nuqgata-tattva-siddhi it has been said 
that when one enters into the state of Mahüsukha, produced 
through the union of Prajfii and Upüya, a state free from 
all thought constructions, the whole world becomes of the 
nature of a unique emotion in the form of Mahasukha. 
Through this unique emotion of bliss the whole world as 
static and dynamic takes the form of Mahdsukha and al 
become one.' 

In the Caryàü-padas and the Dohais of Saraha and 
Kanha the word samarasa is used freely in the sense of 
advaya. It is said in a song of Bhusuka-pada that as water 
mixed with water leaves no difference of any kind, so also 
the jewel of mind enters the sky of samarasa.” In sama- 
rasa both the positive and negative aspects of the mind 
vanish ; it is pure and free from all existence as well as non- 
existence.” Where the mind sets in, all bondage is torn off, — 
there in a non-dual state every thing becomes same, there 
is neither the Sidra nor the Brahmana.* Samarasa is that 
state where the mind enters into the vacuity as water enters 
into water; it is the receptacle of all merits and demerits." 
Tt is said by Kinha-nida,—* He who has made his mind 
steady in samarasa which is the Sahaja, becomes at once 


odeaya-kara-rarean tu deayam etat na eidsate | 
samah somaracd-kdram acinfya-sldna-cambhdtom I 
—MS, (C.L.B.). p. 106(8) 
1 asmin prajflo-payo-tpanna-mahimkhdtoka-sthane parityakta-rckala-kalpend. 
kallpa ......... alifaya-bhogatüm  upagata-karama-grüámena prariste sati jagad 
idam ecoamahdAsukhd-kaira-rasai-katdrh prayāli/... s.s... ....Ļ.- samarasa-sukha- 
sampad-anutpidafriya sakalam era colá-calash. cifearh mahasukhA-kiram eyāt/ 
| —Vyakta-bhará-nugata-tattea-siddhi, MS, (C.L.B.) p. 89(A). 
3 jima jale pümid talið bheda ma jaa | 
fima mana (marana. Sic.) raana (aana, Sie.) re samarase gaama soma 7 
—Caryi-pada, Song No, 43. (S&stri's Edition), 
s jahi jäi citta tahi sunchu acitta | 
samarasa [ pimmala bhdcdbhdes-rahia JI 
—Doha of Tilloriida, No. 11. (Dr. Bagchi's Edition). 
4 jaeee mamaotthamana jài tonu tuffai eandhama | 
faece samarasa roheje vajjai mad sudda ma vamhama | 
Doha of Baraha, No. 46. 
! jatta oi paírai jalahi jalu taftaé samarara hoi | 
dosagundara eiltataha vajha paricakkha ma koi | 
Dohā No. 74. 
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perfect, no more will he suffer from disease and death.’ If 
the mind is absorbed in his (mind's) wife (i.e., Sinyatd) as 
salt is absorbed in water, there follows samarasa which is a 
unique state of mind with a never-failing flow of oneness.” 
This samarasa or the samarasya is the union of the Prajñā 
and the Upaya.* In the Hindu Tantras also the word sáma- 
rasya 18 extensively used in the sense of the union, or rather 
the oneness of emotion proceeding from the union of Siva 
and Sakti. 
(vi) Mahasukha (Supreme Bliss) As The Final Goal: 
Nirrüna And Mahasukha 


The next important thing is the conception of nircana 
as Mahaisukha. The problem of making out the exact impli- 
cation of the conception of nirvana is rather a stumbling 
block with the Buddhist scholars; the reason for it is that, 
though it is the most highly spoken of in many of the cano- 
nical and philosophical texts, it is, and by nature could be, 
the least explained. Not that its nature has been least 
discussed, but that out of all the controversial discussions it 
is not possible to form any definite notion about it, and im 
general it is the unspeakable transcendental nature of 
nirrüna that has variously been emphasised. Buddha him- 
self observed the principle of significant silence with regard 
to the problem of nirvana and it is in consonance with his 
general agnostic attitude towards all the metaphysical prob- 
lems. According to some scholars, however, the problem 
of nirvana was no vital question with primitive Buddhism 
which was concerned more with the four noble truths 
(üryasatya) than with the problem of the after world.* 


t sahaje niccala jena kia samarasc niamana rüa | 
siddho so puna takkhans nad jarimaranaha sa bháa | 
—Dohà No. 19. 
z jima loma vilijjai paniehi timia gharini lai citta | 
esmarasa jü£ takkhane jaf pumu te soma pitta | 
- —Dohà No. 82. 
3 prajfo-paya-mahd-guhyarh «amarasü [ dhya ]m AW, ucyate || 


hàsita-sañiqraho, p. 09. 


4 Vide The Principles of Mahdyina Buddhism by Buzuki., Ch, XTIT. 
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(A) NIRVANA AS A POSITIVE STATE OF BLISS 


Apart from the controversial views of the scholars as to 
whether the conception of nirvana in early Buddhism was 
positive or negative, we may say for ourselves that though 
the Buddhist conception of nirvana from the early time may 
admit of negative interpretations, the description of its posi- 
tive character is not also wanting. The etymological mean- 
ing of the word * is an eternal stoppage to a flow ; and in this 
sense we may take the word to imply the complete cessation 
of the cycle of birth and death. The derivation of the word 
also gives the meaning of the blowing out as of a lamp, or, 
the eternal tranquillity resulting from the cessation of all the 
vüsanüs and samisküras and the consequent escape from the 
life of birth and death. From this idea of tranquillisation 
the word developed the meaning of perfect peace. From the 
discourse of Reverend Nagasena with king Milinda in the 
Milinda-pafiho (which is a Pali work of antiquity), it appears 
that whatever might have been the philosophical concept of 
nirvana, it was something positive so far as the popular belief 
was concerned.* The element of nirvana (nibbüna-dhaàtu) is 


1 The word nircdna is derived as nir + 0d (fused with the er) + ta. 
The prefix nir implies negation, the root -° eà means to blow and the suffix ta is 
added in the impersonal voice (f.c., bhdeardeya). 

3 Nügasena explains to the King that it is not possible to speak of any 
definite form (rüpa) or situation (santhanarh), or time (paya) or evidence (pamdna) 
of niredna either through any example (opamma) or cause (kürana! or reason (ketu) 
or system (maya) of mírrüna; but ns we cannot say anything about the denizens of 
heaven, yet we do believe in their existence, so also existence of nirvana should 
be believed in, though we cannot say anything about it. Nevertheless, nireáma has 
got its qualities (gumas). It contains one guna of the lotus, two gunas of water, 
three gunas of medicine, four gunas of the ocean, five gumaz of eating, ten gunas 
of the sky, three gunas of the precious jewel, three gunas of red sandal, three gunas 
of the sappi-mamda (preparations from butter) and five gunas of the peak of the 
mountain, As the lotus is never wet in water, so also míreüma is never affected by 
the afflictions (kileza), As water is cold and quenches thitst, so also nircdna is 
cool and calm through the extinction of the klefas and it also quenches our thirst 
(tanha) for all the worldly desires. As medicine (agada) is the cure of & man 
affected with poison, so, niredna is the cure of all the poison of afflictions (kilesa-oiga). 
Like medicine niredna removes all sorrows and is itself nectar (amata). Like food 
nircüna gives us strength and energy and it sustoins us throughout, Agnin like the 
sky niredna i< not produced, it does mot produce, it is incomprehensible, uncreate. 
unveiled, infinite like the sky. Tike w precions jewel mirtüna fulfils our desires; 
like red sandal it is rare and scented; like the preparation from butter (sappimanda) 

11—2148 B. 
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said to be quiescent (santa), bliss (sukha), excellent (pantta), 
it is to be attained through perfect knowledge (panna) by the 
removal of the deep-rooted impressions (sankhüra). Just as 
a man burning in a great fire escapes the fire through his own 
effort and enters a fireless place and enjoys supreme bliss, 
so also, a man, who through deep reflection on the nature 
of things gets rid of the threefold fire of raga (passion), 
dvesa (hatred) and moha (attachment), obtains nirvana which 
is supreme bliss (paramasukha).! Though in Pali literature 
we often find nirvana described as something unspeakable, 
yet in course of poetic description we find it described as the 
supreme (param), tranquil (santa), pure (visuddha), excellent 
(panita), calm (santi), immutable (akkhara), eternal 
(dhruva), true (sacca), infinite (ananta), unchanging (accuta), 
permanent (sassata), immortal (amata), unborn (ajáta), un- 
create (asamkhata, akata), eternal (kevala), all good (siva) 
and the safety of Yoga (yogakkhema), etc. It is, as Rhys 
Davids puts it,* “the harbour of refuge, the cool cave, the 
island amidst the floods, the place of bliss, emancipation, 
liberation, safety, tranquil, the home of ease, the calm, the 
end of suffering, the medicine for all evil, the unshaken, the 
ambrosia, the immaterial, the imperishable, the abiding, the 
further shore, the unending, the bliss of effort, the supreme 
joy, the ineffable, the detachment, the holy city, '' etc. In 
the Sutta-nipüta nirvana is spoken of as the quiescent.' In 
the Majjhima-nikaya nirvana has been described as a higher 
bliss than the equisition of perfect health ; the eightfold path 
alone leads to perfect peace—to ambrosia.* In the Anguttara 
it has been said that a man by removing all his impurities 


it has colour and qualities (guma-eanna.sampannam), scent of good conduct (sitla- 
gandha-somparnnam), and is tasteful (raza-sampaÓnmann); like the mountain peak 
it is lofty, immutable. difficult to be attained, and destroyer of the seeds of 
affiictions - 


1 — by V, Trenckner, pp. 929-84, 


5 
, 
4 
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attains nirvüna and thus is relieved from all kinds of 
sorrows.’ In the Vimüna-vatthu nirvana is spoken of as an 
immutable state where there is no suffering any more.” In 
the Theri-gàthà it is said that eternal bliss can be attained 
through the attainment of nirvüma.'  Anguttara describes it 
as the supreme safety attained through Yoga.  Safijutta- 
nikaya describes it as nectarlike (amatam -immortal?), 
quiescent and immutable (amata santin  nibbánappadam 
accutam). Similarly, the Dhammapada speaks of it as the 
path to peace,* as the supreme bliss," In the Kathà-vatthu 
it has been said that the self or the soul (puggala) is not 
permanent (sassata) like nirvana." By a study of the views 
of Buddhaghosa as expressed in the Visuddhi-maggo against 
the Sautrantika view of the negative conception of nirvdna 
we may come to the conclusion that according to Buddhaghosa 
nirvana is some positive state of mind reached through the 
four kinds of jnünas. Tt is of the nature of peace (santi- 
lakkhanam) and is a never-failing intuitive flow (accutt- 
rasam). The well-known line of the Itivuttaka, viz., atthi 
bhikkhave ajatam abhiitam akatam asankhatam (there is 
that, O Bhiksus, which is unborn, unoriginated, uncreate 
and unproduced) also suggests a positive conception of nirvana, 
Without multiplying instances we may conclude that in 
early Buddhism we do not find any consistent and clear-cut 
conception of nirvana,—it is sometimes described negatively 
(particularly by the Sautrantikas), but sometimes positively, 
and on the whole it seems that a conscious or unconscious 
positive tendency predominates over the negative one. 


1 odhunitváà mala sabbam pated nibbina-sampadam | 
muceati sabba-dukkhehi sā hoti sabba-sampadd | 
—Afiguttara, IV, 239 (Quoted by Rhys Davids). 
3 pattá te acala-tthdnark yatha gated na socare | 
—Vimana-vatthu, 51. 
A nibbéna-tthdne veimultà te pattá te acalam sukharh | 
—Theri-gàthà, 850. 
4 santi-maggam eva brühaya nibbàmarm sugatena desitarh | 
—Dhammapada, 285. 
& celah ated yatha-bhatann nibbinarh paraman sukharh | 
—Dhammapada, 203, 204. 
* Kathd-vatthu, 170 (p. 34); (Quoted by Dr. N. Dutta), 
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Coming to Mahàyàna we find that the Madhyamikas 
spoke of nirvdna not as something which is to be attained 
through the destruction or arrest of anything whatsoever, it 
is but the complete cessation of all mental constructions. It 
is the destruction of nothing, the attainment of nothing,— 
it is neither annihilation nor external existence, it is neither 
the suppressed nor the produced—this is what is meant by 
nirvana. It is extremely difficult to conceive what this 
nirvana may be; but with this transcendentalism of Nagar- 
juna we may compare the transcendentalism in the realisation 
of the Brahman as described in the Upanisads ; but the great 
difference between the Upanisadic conception of the realisa- 
tion of the highest truth with its conception as found in 
Nagarjuna is that, whereas, in spite of all the negative 
descriptions, the Upanisads are definite on the point that in 
the realisation of the Brahman, or, the complete merging 
of the self in the absolute, there is infinite positive bliss,— 
Nagarjuna will not allow nirvana to be determined by any 
categorical description whatsoever. 

Candrakirti in his commentary on the Méadhyamika- 
vrtti, however, quotes the view of a school of thinkers accord- 
ing to whom there are two distinct types of nirvana,—viz., 
nirvana with some residual substratum (sopüdhi-$ega) and 
nirvana without any residual substratum at all (nirupadhi- 
$esa).' In the Visuddhi-maggo also Buddhaghosa mentioned 
these two types of nirvana. In Pali literature we often find 
mention of  savupüdhi-sesa-nibbüna and  amupüdhi-sesa- 
nibbana corresponding to the above division. In the Advaya- 
vajra-samgraha also we find these divisions maintained. 
Prof. La Vallée Poussin, however, is inclined to connect 
these two divisions of nirvüna with the Sautrantika division 
of prati-samikhyü-nirodha and apratisamkhyàa-nirodha. We 
may, however, refer here to the conceptions of the Sam- 
prajñāta and the Asamprajñāta Samadhi of the Patafjala- 
yoga system. 

We have seen that in the other school of Mahayana 
Buddhism, viz., the school of Vijüüna-váda, the ultimate 

à Maüdhyamika-epitó, Ch. XXV, Le Vallée Poussin's Edition. 
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reality began to be more and more positively described, and 
consequently the conception of nirvana also became positive. 
In the Tathaté-doctrine of Aévaghosa it has been said that 
when through the eradication of the root-instincts or the 
complexes the disturbance in the subjective realm is destroy- 
ed, we become free from all processes of false idealisation and 
can realise the truth as the ' thatness ' or the ‘ oneness ' 
underlying all phenomena, and the complete eradication of 
individuation and the realisation of the ' thatness ' as the 
oneness' or the totality of the universe is what is meant by 
nirvana. In such a state, there is no activity of the conscious- 
ness, and through the cessation of all conscious processes 
there remain only eternal calmness and quiescence. In the 
Saundardnanda Kavya of Aévaghosa it has been said of 
nirvana,—'' As the light, when blown out, goes neither 
towards the earth nor towards the space above—neither 
towards any quarter, nor towards what is not a quarter, but 
attains perfect calmness due to the complete exhaustion of 
oil; so also, when one attains extinction, one goes neither 
towards the earth nor towards the space above, neither 
towards a quarter nor towards what is not a quarter, but 
due to the annihilation of the affliction attains eternal 
quiescence.” * 

In the Vijüana-vada doctrine of Asanga and Vasu- 
bandhu nirvana means the realisation of the void-nature of 
both the self and of the external objects. But $ünyataà with 
them is no nihil, it is not the absolute denial of any reality ; 
it is but the negation of subjectivity and objectivity, pure 
consciousness (vijfüapti-mütratü) is the one ultimate reality. 
In nirvana these grühya and grühaka are annihilated, but the 
pure consciousness remains. This pure consciousness is the 
dharma-kaya,—it is the undifferentiated absolute oneness. 
But can it be said that this dharma-kaya is a positive state of 
absolute bliss? The Vijnána-vadins do not make any definite 
reply to this question; but in the Vijnapti-matratd-siddht it 


1 SaundarSnandarh Küeysm, edited by MM, H,P. Süat:T and published by 
the R.A.B.B., Ch. XVI, Verses 28-29, 
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has been said about the nature of the pure consciousness,— 
'" It is the immutable element which is beyond the reach of 
all mentation ; it is all good, permanent, perfect bliss,—it 
is liberation—the substance itself '.' According to the 
Vijnana-vadins there is no heterogeneity between samsdra 
and nirvana ; but the perfect knowledge of the samsdra as the 
finyaté or as the pure consciousness (according to the 
Vijnana-vàdins) is itself nirvana. 


(B) NIRVANA AS MAHASUEHA IN THE BUDDHIST 
TANTRAS 


From the above we may conclude that from the early 
period down to the period of Vijnana-vada the conception of 
nirvana admits of positive interpretations, at least in a 
popular way, if not in the strictly philosophical sense, and 
it is described in some places not only as positive but as 
intense bliss. This conception of nirvana as intense bliss 
was elaborated to a great length by the Vajra-yànists, parti- 
cularly by the Sahaja-yanists where nirvüna is identified with 
intense bliss or Mahüsukha. With them nirvana is the 
ultimate reality,—it is the Dharma-kaya,—and that is the 
Lord Buddha—that is the Vajra-dhara or the Vajra-sattva ; * 
—it is the Mahüsukha,—it is the Bodhicitta,*—it is the 
Sahaja,—it is pure consciousness, and the nature of pure 
consciousness is bliss." 

In the Buddhist Tantras the element of nirvana 
(nirvüna-dhütu) is described as incessant bliss (satata-sukha- 
maya),* it is the abode of both enjoyment as well as liberation ;' 


TrimfikG, Verse 30. 

Vide Bares: devatá-gama-tantra, quoled in the Subhdsita-sarngraha, 

Vide Adeaya-samafü-eijaya quoted in the Jfdna-siddhi (G.0.8.), p, 83, 
Jndna-siddhi, Ch, XV. Ree also Comm. on Marma-kalika-tantra ,—jina- 





b & we 


ári-herukah/tasya — hrdayam — aksara:bodhi-cittam/tasya — hrdaya-mahüsukhom “eto, 


MS. B.N. Sans, No, B3, p. 29(B). 
. —— MS. | (R.A.8.B., No. 4801) p. 7(B). 
* Pafica-krama, Ch, IV 
*—bhukti-mukti-padath dieyam — — param padam | 
uhya-siddhi, MB, p. 18(A). 
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it is called Mahasukha, where there is no change or decrease." 
It is the seed of all substance, it is the ultimate stage of those 
who have attained perfection; it is the highest place of the 
Buddhas and is called the Sukhavatt (the abode of bliss). 

But this bliss (sukha) has often been repudiated as a 
mere thought-construction (vikalpa), whereas nirvana is the 
annihilation of all sorts of thought-construction ; it is there- 
fore said by Nagarjuna-pada in his A pratisthana-prakása 
that as long as there flows in the mind any sort of thought- 
construction (vikalpa)—every thing is to be left off; for, 
even that which is of the nature of bliss and makes the heart 
happy is itself a mere mentation; even the feeling of 
detachment,—nay, both of attachment and detachment, 
should be cast off ; for, all these are main causes of existence : 
—there is nirvGna nowhere except in the transcendental 
existence of the self.” 


1 keaya-cyaya-vinirmuktam 4ri-mahdeukhe-samhjnitam | 
—Ibid., MS. p. 13(A), 
3 tad-bijam sarvca-castünüimh siddh4(i, síc.)ndsh ea param padam | 
buddhüná(c) tat param sthünam) sukhücatt y-abhidhánakam i 
—Ibid., MS. p. 13(B). 
Iu this Guhya-siddhé the transcendental arrest (diívya-samüdhi) is also 
characterised as of the nature of great bliss, (Cf. dicyasamádhimüstháya mahd- 
eukha-sukhátmakam—MS, p. 5A, 6A), In another quotation in the JSubhüjgita. 
s»amgraha it has been said that those wise men who have been able to realise 
the nature of the whole universe as Sahaja—as free from all imagination—as the 
eupportless (nirülambam), have attained the state of the Sugata which is of the 
nature of pure and intense bliss. In the Dükárnara the Vajrayáüna yoga has been 
described as the union of Prajññ and Upiya and as of the nature of immutable 
bliss. (P, 158, Süstri's Edition). In this ocean of existence, raffled by huge 
waves and with poisonous water and full of ferocions animals of passions ete., 
bliss is the only shore. (Sádhanmas-málá, Vol. II, p. 449). In tha Nriyd-sarkgraha 
the path of esoteric Buddhism has been characterised as the ‘vehicle of great bliss’ 
(mahásukha-yána). (MS. p. 74A). In the Adi-buddha-tantra it has been said 
that there is no greater vice than detachment (virdga) and no greater merit than 
bliss, So the ciffa should always bo kept absorbed in the changeless bliss.— 
virügüt (na) paran pàpa na punyaom aukhatah param/ato’ksara-sukhe cittarh 
nicedyantu sada nypa’) Quoted in the Comm. of the Dohákora of Kanhupida, Doha 
No, 10. 
3 ydeat kaécíd eikalpah probhacati manasi tyajya-rüpah sa zarrah 
yo'sacá'nanda-rüpah hydaya-sukha-karah so'pi sarkkalpamdtrah | 
yad eA eairdgyahetos tad api yad ubhayan tad bhacasyü'grahetuh 
nircdnam nà'myad asti keacid opi vigeye nirvikalpad-tmabhacat || 
—Quoted in the Comm, on the Coryd Song No, 13, Also Cf. Comm 
on the Dohā No, 58 of Saraha-páda, 


` Í 
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In a Doha Sarsha-páda warns not to confuse the truth 
that is only to be realised within ; both positive and negative 
thought-constructions bind the man. In the final stage the 
individual consciousness or egohood should merge in the all- 
pervading universal consciousness like water merging into 
water." In the commentary it has been said that to identify 
the final state with sukha is a mere confusion. No positive 
conception of this final stage nor any negative conception or 
any construction of this type can conduce to perfect enlighten- 
ment. There is no difference between a golden chain and 
an iron chain, for both will bind a man and therefore both 
are to be avoided.* It has further been said that the wise 
never enter into any thought-construction about the ultimate 
state; for there is no fundamental difference between a 
thought-construction that is bad and the one which is good ; 
for both will bind a man in the world of suffering; no 
difference is produced in the burning capacity of fire through 
the change of fuel; if fire be made even with the logs of a 
sandal tree it will burn whenever touched.” But though here 
it has been strongly warned not to confuse nirvana with 
sukha, yet in a general way nirvana in esoteric Buddhism has 
been described all along as Mahasukha and it is identified 
with Mahasukha. The advocates of Mahüsukha will justify 
their own position by describing Mahasukha as transcending 
all kinds of thought-constructions, it is an absolutely pure 
emotion of bliss in which all the activities of the mind are 
absolutely lost.* 


í sansamritti ma karahu re dhandha | 
bhücaá-bhüra sugati re bandhá l 
nia mama munahu re niune joi | 
jima jala jalahi milante «oi | 
—Sarsha-pida, Dohā No. 83. 
2 Eee Comm, on Dohā No. 32 of Saraba-pida, 
a paramü-rtha-cikalpe'pi ná'valiyeta pamndttah | 
ko hi bhedo vikelpasya dubhe vcü'py adubhe'pi 08 | 
wa'dhüra-bhedát bhedo'sti cahni-dahakatém pratt [ 
spríyamáno dahaty eva candanair joülito'py arau || 
—Quoted in the Comm. en Doha Wo, 92. 
& 0f. “All thought-construction is destroyed in sataukha." 
“ —Bubhüsita-aarhg roka. 
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(C) THE COSMOLOGICAL AND ONTOLOGICAL 
SIGNIFICANCE OF MAHASUKHA 


As Mahayana Buddhism often speaks of nirvana as the 
ultimate reality—as the Dharma-kaiya—so also the nature of 
this Mahasukha has variously been described in the Buddhist 
Tantras as the ultimate reality transcending, or rather 
absorbing within it, both existence (bhava) and extinction 
(nirvadna). Mahàüsukha is something which has neither the 
beginning nor any middle, nor any end : it is neither existence 
nor annihilation ; this transcendental supreme bliss is neither 
the not-self nor the self In the Mahdsukha-prakasa 
(collected in the  Advaya-vajra-samgraha)  Mahüsukha is 
described as the Lord Vajra-sattva of the nature of the unity 
of Prajñā and Upāya ; it is the non-dual quintessence of all 
(he entities.” It is further said that perfect wisdom is never 
possible without bliss; perfect wisdom itself is of the nature 
of bliss.* All objects are Mahasukha by nature; but due to 
our ignorance they appear as poison to us.‘ It is said by 
Bhadra-pàda that every thing proceeds from supreme bliss ; 
the highly luminous Prajñā, which enables a man to attain 
perfect Buddhahood, also proceeds from this supreme bliss.* 
The body of knowledge, which is undisturbed and unchanging 
supreme bliss, itself takes the form of the whole universe.* 
In the Samputika it has been said that perfectly pure know- 
ledge, which in essence is the goddess herself (Prajña = 

Again: “That supreme transcendental bliss is void and perfectly pure, 
where there is neither any vice nor any merit''. sunna mirafijana porama-mahdsuha 
taħi punna na páca|—Dohà quoted in the Hevajra-tantra, 

! di na anta ma majhu na mau bhaca mau nibháma | 

chuso parama mahüsuha mau para mau appáma | 
—Quoted in the Hevajra-tantra, MS, p, 61(A). 
3 vajra-saticars namaskrlya prajfo-pdya-[ sea ]rüpinam | 
mahGsukha-deayarh vaksye vastu-tatteam: samüsatah || 
—Advaya-vajra-sashgraha, p, 50 (G.O.8.) 
3 sukha-bhave na bodhih syit mata yd sukha-rüpini | 
—Ibid., p. 50. 
4 ele'pi wizayñ(h) zearüpatah mah@eukha-ripinah | 
kintu avidyd-vadadt vigavut nispadyante | 
Comm. on the Marma-kalikàá-tantra. 
5 Subhügita-samgraha, 


® sarva-karam prapüty akeara-sukhd-ndhatark jldna-kdyam | 
il | —Sri-hala-cakra, MS, (Cambridge, Add. No, 1344), 


1g—2168 B, 
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goddess), is called the Vajra-sattva—it is also called the 
supreme bliss ; it is self-originated—of the nature of Dharma- 
kaya and to it belongs Prajia, absorbed in the nature of 
sahaja.' The Hevajra-tantra describes elaborately the nature 
of sukha as the ultimate reality. It is the Dharma-kdya, 
it is the Lord Buddha himself. Sukha is black, it is 
yellow, it is red, it is white, it is green, it is blue, it is 
the whole universe: it is Prajia, it is Upaya, it results 
from the ultimate union; it is existence, it is non- 
cxistence—it is the Vajra-sattva.” But the question is, if 
everything be by nature nothing but Mahdsukha, what is the 
necessity of any origination (utpdda) at all? ‘The reply is 
that sukha is not possible at all without the body, for without 
body none would even be able to speak of saukhya. The 
implication seems to be that sukha as the highest reality can 
only be realised through the medium of the body and hence 
is the necessity of the world of objects though every thing is 
by nature nothing but sukha. Sukha itself pervades the 
whole world as the pervader (vydpaka) as well as the pervaded 
(vyapya) ; but as the smell of a flower cannot be perceived 
without the flower, so also sukha as the quintessence of all 
that is originated can never be realised without the world of 
originated objects.” In the Guhya-siddhi it is said that 
through the union of the void-element (kha-dhdtu) and the 


— 


| suvisuddha-maha-jndnamn sarva-devi-scaripakam | 
rajra-saftea itt khyátam param sukham udarhrtam | 
srayambhu-rapam etat tu dharma-káya-svarüpakam | 
tasyaiva sahajü prajhd sthità tad-gata-rüpini |] 
—Samputikd, MS, p, 48(B). 


2 sukharh krýna sukham pitam sukha raktam sukhash sitam | 
sukha ymar sukham nilam sukhar krtemam card-caram || 
sukhar prajña sukho-püyah sukham kundurujacm tatha | 
sukhara bhàüvah sukhá-bháco vajra-sattcah. sukhah smrtal || 

—Hevajra-tantra, M8, p. 95(B). 


dehà-bháee kuta} saukhyarm saukhyom vaktur " 4akyate | 
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thunder (vajra)’ the great element is produced in the form 
of bliss which yields parama-nanda; after the cessation of 
paramü-nanda is produced viramáü-nanda? and the supreme 
bliss that follows viramá-nanda is of indescribable nature; 
it is bereft of all the senses (i.e., inaccessible to all the 
senses), undisturbed non-dual and good; it is all-pervading 
non-essential, it is perfect wisdom-—it is the ultimate state ; 
it is divine, all-good, it is the ultimate stage of liberation to 
the Sddhakas,—this is what is pure transcendental non- 
substantial Bodhicitta.’ The bliss that is produced through 
some cause itself destroys the cause of Samsara; supreme 
bliss is of the nature of self-produced knowledge without 
involving any mental construction.* The nature of Maha- 
sukha cannot be realised through the theories of the void, etc., 
and all other false constructions ; through the purification of 
Prajna and Upaya it is revealed that Mahdsukha is the one 
non-dual knowledge." All the entities, static or dynamic, 
remain ultimately in a state of non-duality,—they are by 
nature pure from the beginning and clear like the calm sky 


1 kha.dhátu is Jünyatá, it is the Prajüü—the female and rajra is the 
Upáya, the male, Vide Supra, 


?  Paramá-nanda, Viramá-nanda, etc. will be explained later on. 


3 kha-dhétu-vajra-somyogit samsparidc ca mahd-bhaitam | 
sukham wutpadyate yat tat parama-nanda-karakam |) 
tat-kgaydc ca viramas tu viramāt tu (mastu, Sic) yat. param | 
anirdesya svarüpam tu kim apy utpadyate tu yat |! 
sarce-ndriya-tintirmuktam nirdcandcam paraman divam | 
vryüpakam nihseabhdvatica tad bodhih paramam padam || 
dicyam samanta-bhadra-khyarh sirama-nte eyacasthitam | 
südhakünüm param hyetat mukti-sthdnem  prakirtitam | 


> * .- - = 
nihscabhacam para suddiam bodhicittam anuttaram | 
—Gulya-siddht, MS. p. 10(B). 
4 yad idarh sannímitta-sukharh tad-eca jagatan nimitta-parihinar | 
Jnána-seayambhü riiparh mohdsukham kalpand-dinyam | 
—Vyakta-bhacdnugata-tattea-siddki, MS. (C.L.B, No. 1312) p, B6(A), 
5 4ünyo palambha-.videna mithyd-caidena edhitah | 
kalpaná-jMa-eandhena naiea budhyanti iri-sukham | 
dugkalpa-kalpand bahyd prajno-páya-viuddhitah | 
maha-yood-deaya-jaanam ekom eva mahásukham | 
—Acintyd-deaya-kramo-pade/a, MS, (C.L.B, 13124) p. 109(A). 
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above ; the epithet non-dual is also a mere name for this ulti- 
mate nature, this name also does not remain there, and this 
non-duality, in which there is neither the knowable nor the 
knower, is what is called the Mahüsukha.' When Prajfia 
and Upaya are combined together in oneness,—the non-dual 
knowledge is produced which is Mahüsukha. That Maha- 
sukha of the nature of non-dual knowledge transcends all 
colour, sound and taste, it is free from smell and touch, it 
is of the nature of pure and supreme knowledge made up 
of the ultimate element behind the dharmas (dharma-dhatu) ; 
it 18 bereft of all mentation, free from the knower and the 
known; it is the naturally pure abode as ultimate non- 
duality.“ Through perfect knowledge the transcendental 
bliss of the Buddhas is infinite, it is all-pervading—spon- 
taneous flow of intense bliss—it is the non-dual truth.’ 

We have already seen that in Vajra-yüna the ultimate 
reality is identified with the conception of a Lord Supreme 
(Bhagavan) as the Vajra-dhara or the Vajra-sattva or simply 
the Lord. Here in the conception of Mahdsukha also we see 
that when Mahüsukha is identified with the ultimate reality 
it is conceived variously as the Lord Supreme. We some- 
times find goddess Varahi (the goddess supreme, the Sünyatà 
or the Nairitma) deeply embracing the Lord Mahdsaukhya,* 


1 garea-sthira-caláa bhded adeayena eyacasthital, | 
svabhürena viduddhads te 4üntd-káfa-sunirmalàh || 
adeayarb nama-matram tu tac ca némarh ma cidyate | 
ecdya vedaka-nirlaksam adeagam tu mahdsukham | 

—Acintyd-doyd-kramopadeda, MS. p, 109(A). 

3 prajfo-piya-moh4-karund-samaraead-kdram ekatah | 
tasmin nispadyate jñänam adeayarh tu mahüsukham || 
rüpa-/abda-rasd-tilam | gandha-sparéà-di-varjitam | 
dharma-dhatumayam fuddharh jfüünam uttamam || - 
earca-sanka(Ipa)-nirmuklam grühga-grühaka-varjitam | 
ecabhaoa-duddham nilayam adeoayam páüramárthikom || 

3 ananta cyapakarh sarea-jidna-prabhicatah | 
sva-cchanda-paramá-nandam advayarh buddha-sat-sukham || 


| —Jbid., M8, P. 112(A). 
è Cf, cürühy-alifigita-mahá-soukhyam. Q CAE 
-—Südhana-màià. Vol, II, p. 491. 
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sometimes we hear of the Lord Sri-mahdsukha as of the form 
of infinite bliss,‘ sometimes again the lord is saluted as the 
Sriman-mahasukha.* The secret of the ultimate truth is 
said to be explained by the Lord Mahasukha' as all the 
doctrines of Buddhism are said to have been explained by 
Lord Buddha himself. Sometimes it is said that Lord 
Sri-mahüsukha has created this world of differences from his 
non-dual nature. He, as the Lord Candarosana of the 
nature of incessant bliss, remains in the lotus,* which is often 
called the abode of Sukhdvati.* 


(D) MAHASUEHA IN RELATION TO THE ESOTERIC 
PRACTICE 


The advocates of Vajra-yána and Sahaja-yana hold that 
the pleasure that is realised through the discharge of matter 


1 ananta-sukha-rüpatvüt. éri-mahüsukha-samjitam | 
—Prajfo-páya-cinifcayu-siddhi. p. 6. 
2 sarva-buddhá-tmakam nátha nated $£ri-man-mahásukham | 
—Pafca-krama. p. 15(A). 


jayati sukha-rüja ckah kürana-rahitah sado-dito jagatüm | 
yasya ca nigadana-samaye tacano-daridro babhüva sareajñah || 
—Vyakta-bhávca-nugata-tattea-siddhi. MS. (C.L.B,) No, 1324, p: 85(A), 
mahàüsukham pranamyü'dau vàk-pathà-tita-gocaram | 
taksyate padma-vajrena guhya-siddhir anuttaram || 
—Guhya-siddhi. MS, (C.L.B.) No. 1324, p, I (B). 
3 gan mahásukha-nüthena guhya-tattceam uddhrtam | 
—Ibid., M8, p. 14. 
Cf, also: 4dri-mahüsukha-nüthena yathd 4ri-dharma-vajrine | 
darfitam fuddha-tatteá-khyamh tathad nütha prasida me |] 
—Ibid., MS, p. 40. 
Also:  dri-mahásukha-nàáthasya páda-padmo-pajiciná | 
racilah padma-cajrena  sarva-satted-nukampaya | 
Also: eijahüra tatah éri-man éri-mahdsukha-cajrinah | 
—Guhya-siddhi. MS. p, 17. 
4 ¢eka-loli stabhüeena jagad-dkdra-nirmitam | 
drt-mahdsukha-ndthena adcaya-kira-bhedatah | 
—Acintya-deaya-kramo-padeda. MB, (O.T.B.) p: 109(A). 


s kuru padma yathà karyan dhairya-dhairyark(?) prayogatah | 
seayam camda-mahürogah sthito hy atra saddsukhah | 
—Ekalla-ctra-canda-mahd-rosana-tantra. MS, (R.A.S.B. 9069) pp, 5(A)-5(B). 


* Cf, aho sukhüvati kgelra. etc, —Ibid., MS. p. 9(A), 
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ts much lower, in respect of degree as well as in quality, than 
the bliss that can be realised through the control of this 
matter, t.e., by checking its downward flow through subtle 
yogic processes and by giving it an upward flow so as to 
make it reach the lotus situated in the cerebrum region 
(usnisa-kamala, corresponding to the sahasrara-padma of the 
Hindu Tantras) and to make it steady there: the bliss result- 
ing from the steadiness of the matter is the Mahasukha. 
But in a popular way we often find semen-virile described as 
Mahasukha, and it is the Lord Buddha himself. Lord 
Buddha (Amitibha Buddha) dwells in the elysium of Sukha- 
rati (the abode of bliss). Here the female organ is described 
as the Sukha@vat? where the Lord Mahüsukha dwells in his 
own nature as supreme bliss. In the Hevajra-tantra we find 
that the Lord (Bhagavan) is explaining his own nature to 
the Bodhisattva Vajragarbha where he says,—'‘I am exist- 
ence—I am not existence,—I am Buddha (perfectly enlight- 
ened one) as I have perfect knowledge about things: fools 
can never know anything of me. I dwell in the Sukhdvatt 
of the vagina of the good thunder-woman (sad-vajra-yostt) 
which is of the form of the letter ʻe’ * and which is the abode 
of the jewels of the Buddhas. I am the preacher, I am the 
religion—I myself am the audience ; I am the worshipped,— 
the sovereign of the world,—I am the world and every thing 
that belongs to the world. Iam of the nature of the Sahaja- 
bliss, —I am Parama-nanda as well as Viramá-nanda etc. ; 
I am the faith, like a light in darkness. I possess the thirty- 
two marks (of greatness)—I am the lord with the eighty 
consonants: I dwell in the Sukhavati of the vagina of the 
female in the name of semen.' ^ It is further said,— 





| Cf, ckürükrti yad dieyam etc. Supra. 

3 bháro'ham naita bhüco'hw buddho' ham vastu-bodhanát | 
mish na jananti ye müdhàl, kausidyo-pahatad ca ye ü (7) 
cihare'hañi sukhücatyáih sad-eajra-yasito bhaga | 
ekdra-di-rape tu buddha-ratna karandake |I 
eyakhyata'ham aha dharmah érota’ham ava ganair yutah | 
sidhyo'ham jagatah 4ástà ltoko'hath laukiko'har | 
sahaja-nanda-stabhdco'ham parama víramàá-dikam | 
tathá ca pratyeyom putra apdhaküre pradipaeat || 
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"Without him (i.e., semen) there is no bliss, and again 
without bliss he cannot be. As he can never be related, 
there is no other source of realising him excepting the divine 
esoteric practice.’’' It is therefore said that Buddha (in 
the form of semen) is neither existence nor non-existence ; 
in spite of having a face and form—he is formless in the 
nature of supreme bliss.* 


(E) THE TRANSFORMED IDEA or BopHiciTTA IN RELATION 
To THE ESOTERIC YoaGic PRACTICE 


The identification of Mahasukha with mirvcüna or the 
ultimate reality modified the Mahayana conception of Bodhi- 
citta in Vajra-yàna, particularly in the Sahaja-yina. The 
Mahayana conception of the production of Bodhicitta (bodhi- 
citto-tpáda) is transformed in Sahaja-yiina into the production 
of a state of intense bliss through the sexo-yogic practice ; 
and as after the production, the  Bodhicitta rises upwards 
through ten stages (technically known as the Bodhisattva- 
bhümis) so also Sahaja-yána practice involves the yogic 
process of breath-control and other psycho-physical practices 
through which the disturbed semen should be checked in the 
Manipura (situated near the navel) known generally as the 


doütrim£al-laksano 4dstá'city-anuvryafijano prabhuh | 
yosit-bhage sukhdvatyath 4ukra-námnü cyacasthatah |) 
—Hevajra-tantra. MS, pp. 36(A)-36(B), 
These lines occur also in the Sampufiki—MS, (R.A.8.B, No, 4851) p, 47(A). 
1) pind tena na saukhyasm sydt sukha hited bhaven ma «ah | 
sapeksam asamarthatedt devaté-yogatoh aukham || 
—JIbid., p. 36(B), Samputikà. MS. p, 47(A). 

Cf. also the Corom,: —4ukrü-bháee kdrayd-ntardndm tathávidha-sukho-tpádane 
sümarth yà-bhàdvát |\—Hevajra-panjikd. 

3 asmüt buddha ma bhárvah syat abháea-rüpo'pi naiva sah | 

bliuja-mukhá-küra-rüpi ca arüpi parama-saukhyatah |l 
i —Ibid., MS, p. 36(B). 

Cf. also the Comm.:—na bhüro mü'bhávo 4ukra-rüpatvát/tatra phalamayt- 
buddho (?) na bhdvo ná'bhávah |—H ecajra-panjikd. 

In the Sri-kdla-cekra we find that the downward flow of semen should be 
checked in the Manipura (the lotus in the navel) and then, by making it steady, 
blids is to be realised; this steady bliss, says the Küla-cakra, at once gives Sahaja, 
which is the ultimate element of all tho things (dharma), 

tasmüt nispanda-saukhyamk ksanam tha sahaja dharmadhátur dadáti | 
i —S$rt-hala-cakra-tantra, MS. p. 105(A). 
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Nirmana-cakra, and then it must march upwards through 
the Dharma-cakra situated in the heart and the Sambhoga- 
cakra situated in the throat and then reach the Usnisa-kamala 
(i.e., the lotus in the head) where it will produce the Maha- 
sukha of the nature of Nirvāna. The word Bodhicitta 
sometimes in Vajra-yina and almost always in Sahaja-yüna 
is synonymous with the word semen. 

This Bodhicitta of the nature of the Mahasukha, pro- 
duced through yogic practice, is the ultimate substance of the 
nature of the five elements (viz., earth, water, fire, air and 
ether). In a Doha of Kāņhu-pāda this Bodhicitta has been 
spoken of as the seed of the five elements." In the Hevajra- 
tantra as well as in the Samputikà (the same lines occurring 
in both the texts) we find an explanation of how in the process 
of being produced through yogic practice the Bodhicitta 
acquires the nature of the five elements, and we have already 
seen that the presiding deities over these five elements (con- 
fused with the five skandhas) are, (Vairocana, Aksobhya, 
Amitabha, Amoghasiddhi and Ratnasambhava, and these five 
'l'athigatas or the Dhyanit Buddhas again represent the five 
Kulas or the families of the esoteric Buddhists. Thus Maha- 
sukha in the form of the Bodhicitta is the one ultimate reality 
comprising within it the five families of Vajra-yàna.* 

! pañea mahabhüá via lai sümaggie jaja | 

pühabí aca tea gamdha.vaha gaama safjaia Ü 
—Dohà No, 7. 
3 kundurepu bhacet pafca pafica-bhüta-scarüpatah | 
cka eva maha-nandam poficatárh yüti bhedanaih || 
bola-kakkola-yogena spardit ka{hinya-vdsana | 
küthinyaega moha-dharmateát moho vairocano matah | 
bodhicitlam dravas yasmat dravam ap-dhitukam matam | 
Spam akeobhya-ripatedt deeyah akgobhya-ndyakahk ll 
deayor ghargana-sarhyogat tejah (serh)jdyate sada | 
rügah amita-vajrah syüt rágas tejasi eambhacet Ü 
kekkolakesu yac ciftam tat samirana-rüpakam | 
irsá'moghasiddhih syGt amoghét viyu-sambharah ll 
sukhass ragarmn bhaect raktarh raktir ükàda-lakganam | 
[sukhay raktaxa bhavet cittam ratnam tu rakti-lakganam —Samputikd] 
ák44ach pidunar: vajrarh pidunam küfa-sambhah |l 
cekam cca mahac cittam pafca-ripena lakgitam | 
I— kulegu'tpannás tatra ‘nekā sahasrafah | 
ah parama #aiocatah| 
—** pāti bhedena ragadi pañca cetasa || 
—H. ecajra-tantra, M8, pp. s (B)-38(A), Sampultikà, MB, PP. 47(B)48(A)4 








CHAPTER V 
THE ELEMENT OF ESOTERIC YOGA 


In the previous chapter we have made an attempt at 
studying, on textual basis, the theological ideas that are 
associated with the yogic practice of the Tantric Buddhists. 
A scrutiny of the above will confirm our earlier statement 
that the fundamental standpoint of the Tantric Buddhists is 
substantially the same as that of the Hindu Tantrikas. We 
hear from the time of the Aranyakas and the Upanisads that 
bliss is the quintessence of Brahman, the ultimate Being. 
From bliss proceeds the universe, it is sustained in bliss and 

it again dissolves in bliss. 

. According to all schools of Tantra, bliss is the nature 
of the Absolute, which is conceived both positivelv and nega- 
tively. The Absolute is realised by us when we realise our 
self as perfect bliss. The ultimate aim is, therefore, to attain 
a state of perfect bliss. In all our ordinary experiences of 
pleasure we have but a momentary glimpse of the same bliss 
us constitutes the ultimate nature of our self. But these 
experiences of pleasure, because of their extremely limited 
and defiled nature, bind us to a lower plane of hfe, instead 
of contributing to our advancement towards self-realisation. 
Herein comes the question of Sadhana which may transform 
even gross sense-pleasure into the boundless serenity of 
perfect bliss. 

In our ordinary life we have the experience of the most 
intense pleasure in our sex-experiences. Wide is the differ- 
ence between this sex-pleasure and perfect bliss which is the 
ultimate nature of the self and the not-self ; yet the distinction 
‘can be wholly removed by a total change of perspective and 
process. The sexo-yogic Südhana of the Tantrikas is a 
Sadhana for transforming this sex-pleasure into a realisation 

- of infinite bliss in which the self and the world around are lost 

19—7158 B. 








i aki " 
| — 
L LIBRARY 


— USRARY 


146 š TANTRIC BUDDHISM 


in an all-pervading oneness. This immersion of the self and 
the not-self in the all-pervading oneness of bliss is what is 
conceived as Nirvāņa by the Tāntric Buddhists. Let us now 
see what practical processes of Yoga were enjoined by the 
Tāntric Buddhists for the realisation of this end. 


0) Body—The Medium for Realising the Truth 
(A) TRE THEORY Or THE PLEXUS 


On the practical side, which obviously is the funda- 
mental side of the Tantras, the most important thing is the 
stress laid on the body as the medium in and through which 
truth can be realised. As we have hinted at the very outset, 
the Buddhist Tāntrikas, in unison with the other schools of 
Tantra, hold that the body is the abode of all truth ; it is the 
epitome of the universe or, in other words, it is the micro- 
cosm, and as such embodies the truth of the whole universe. 
Attempt has actually been made in many Tantras to identify 
the universe completely with the body even by locating the 
seas, rivers, mountains, etc., in the different parts of the 
body. Whether we are ready to accept them in toto or not, 
the fact remains that the importance of the Tantras, as a 
science of religious methodology, consists in its analysis of 
the body and the discovery of all tattvas in the nervous system 
and in the plexus and thus making the body, with the whole 
physiological and biological process, a perfect medium 
(yantra) for realising the ultimate truth. 

Let us now see how the Tantric Buddhists discovered 
the different tattvas within this corporal structure. This 
question itself will naturally lead us to the physiological ana- 
lysis of the nerves and the ' lotuses ' and this will also help 
us a good deal in understanding the yogic process of the 
Tantric Buddhists. 

This analysis of the physical system starts with the 
spinal cord, widely known as the Merudanda, which is 
taken to be one bone from the bottom of the back up 
to the medulla oblongata. The name Merudanda is signi- 
ficant, and the analogy involved in the name isclearly brought 
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out in the Sri-samputikd, where it has been said that in the 
form of the skeleton-bone the great mountain Sumeru re- 
mains in the body.' "This spinal column, compared to tho 
mountain, is said to be very profound. It is the cave of the 
highest truth where all the world vanishes away.” The next 
thing is the theory of the cakras (plexus) or the lotuses as 
they are also called. According to the Buddhist Tantrikas 
there are four such plexuses. The first is the lumbar plexus 
situated in the navel region. The next is the cardiac plexus 
in the heart. Next is the laryngeal and pharyngeal plexus 
at the junction of the spinal cord and the medulla oblongata ; 
the last and the most important is the cerebral plexus called 
the Usnisa-kamala (the lotus in the head). In the Hindu 
Tantras, however, there are six cakras or plexuses in addition 
to the Sahasrara or the highest cerebral plexus." 


t sthitah pida-tale càyuh bhairaco dhanurd-krtih | 
sthito’sti hati-dede tu tri-kono-ddharanan tatha | 
vartuld-kira-riipo hi varumas tridale sthitah | 
hrdaye prthivīi caiwa caturasra samantatah | 
Kankdla-danga-rGpo hi sumerur girirdt tathà | 
2 vara giri-kandara guhira jagu tahi saala oi tuttar | 
—Dohükosga of Küphu-pada, Dohā No, 14. 


a The first is the Máüládhüra-cakra, or the sacro-coccygeal plexus, situated 
between the penis and the anus and facing down; it has four petals of red colour 
with the four letters "v. $, s and s". Next ia tha Seddhisthdna-cakra or the sacral 
plexus, near the root of the penis with six petals of the colour of vermilion with the 
letters `` b, bh, m, y, rand l1 ". Next is the Mamipura-cakra or the lumbar plexus 
in the region of the navel; there are ten petala of the colour of the cloud, with the 
letters '* d, dh, 9, t, th, d, dh, n, p and ph " on them, After that is the cardiac 
plexus or the Andhata-cakra in the heart, with twelve petals of the colour of the 
Bandhuka-flower (red) with the letters `° k. kh, g, gh, ú, c, ch, j, jh, f, t and th" 
on them, Next iw the laryngeal and pharyngeal plexus (Vifuddha-cakra) at the 
junction of the spinal cord and the medulla oblongata with sixteen petals of smoky 
colour with the sixteen vowels on them. Above it is the AjfAd-cakra between the 
eye-brows; it is the seat of the mind or the centre of all sense knowledge and 
dream knowledge. Thero are cnly two petals of white colour with tho letters "'h 
and ks '" on them. Above all is the Sahasrüra-cakra in the highest cerebral regions. 
Tt is of thousand potals of white colour and is facing downward. On the petals the 
fifty letters including the vowels and the consonants are placed in twenty rounds. 
In the six cakras (excluding the Sahasrira) there aro six presiding goddesses, viz., 
Dakini, Rakint, Lákimi, Kükini, Sakint and Hükini respectively. In the Saha«srára 
there is the union of the Siva and Sakti, Vide Saft-cakra-nirdpana of Pirplownds 





h] 








148 TANTRIC BUDDHISM 


Of the six Cakras described in the Hindu Tantras only 
three are found in the Buddhist Tantras, viz., the plexuses 
in the navel region, in the heart and in the region just below 
the neck (i.e., Manipwra-cakra, Andahata and Visuddha- 
cakra). The Sahasrüra of the Hindu Tantras corresponds to 
the Usnisa-kamala of the Buddhists. But the most remark- 
able thing in the Buddhists’ conception of the Cakras is the 
location of the three küyas, viz., Nirmána-káya, Sambhoga- 
kaya and Dharma-káya in these Cakras. Thus the lowest 
Cakra in the navel region represents the lowest kaya, 1.e., 
Nirmüna-káya ; the Cakra in the heart is identified with the 
Dharma-kaya and the Cakra just below the neck is said to be 
the Sambhoga-kaya. In the natural order the Cakra in the 
heart being next to the Cakra of Nirmana-kaya ought to have 
been the Sambhoga-kaya and the Cakra below the neck ought 
to have been the Dharma-kaya ; but we do not know why the 
order has slightly been changed. The Sahaja-kaya is located 
in the Usnisa-kamala or the Sahasrüra of the Hindus. It 
is also called the Mahàüsukha-cakra or the Mahasukha-kamala 
being the seat of great bliss. 

In this theory of the Cakras there are some anomalies 
as regards the number, location and the other descriptions. 
Let us therefore discuss some of the descriptions of the 
Cakras found in the different texts. In the Heruka-tantra 
(thirty-first patala) we find that in the Mahdasukha-cakra, 
situated in the head, there is a lotus of four petals represent- 
ing the four noble truths or the four categories (catugkott) ; 
it is pure, of the nature of a circle of enlightenment (bodhi- 
mandala) as the receptacle (adhàára) and the seed (b1ja) of all ; 
outside is a lotus of thirty-two petals, and inside it is the 
letter “° ha '' in the downward way which is of the nature of 
the Bodhicitta and the fifteen digits of the moon. Inside is 
the Yogini of sixteen kalās or digits of the moon, carrying 
intense bliss with her. By the two sides are lalana and 
rasana of the nature of ali and kali ; and the supreme goddess 


(with the commentaries of Kalicarapa, Safkara and Viivanātha) edited by Arthur 
Avalon. (Tantric Text, Vol, ID, Sec also: Sica-samhità, Ch, V, 
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herself is of the nature of Sahaja-bliss and non-duality." The 
description seems to be rather significant. The sixteen kalas 
of the Bodhicitta, doubled in day and night seem to be re- 
presented by the thirty-two petals of the lotus in the head; 
and lalaná and rasanü by the two sides of the Paramesvart 
(referring to Avadhatika) of the nature of Gli and kali are but 
the two nerves (corresponding to the Ida and Pingala of the 
Hindu texts) by the two sides of Avadhatika, which is of the 
nature of Sahaja-bliss and non-duality. Next in the neck is 
the Sambhoga-cakra with sixteen petals of red colour, within 
it is the syllable ‘‘ hum '' ; above it nectar flows down inces- 
santly through a tunnel. In the heart is the Dharma-cakra 
with eight petals; it is a visva-padma which is the double 
lotus, one facing upwards and the other facing downwards ; 
within it is the syllable ‘‘ hurn ' downwards; a little above 
there is a white lotus, representing the universe (b rahméanda- 
sadrsa-karam) ; within that is pure consciousness (vijndnam) 
which is ever manifest, all-pervading ; it is the receptacle of 
all, and the source of all self-produced knowledge (svayambha- 
jfiana-dharam), it is the great Lord (paramesvara).’ In the 
navel region is a lotus of sixty-four petals of blue colour ; 
within that is the syllable “ʻa” like a dazzling pearl. 
Slightly below is the kanda which is the receptacle of all the 
nerves numbering seventy-two thousand in all. From this 
landa rise the nerve lalana of the nature of Prajñš and rasana 
of the nature of Upaya; and in the middle is the Goddess in 
the form of the universe, represented by the syllable ''am"', 


1 sirasi mahdsukha-cakre catur-ddala-padmasa $uddhom madasthane sarvasyà" 
dhüra-rüpateát| — bodhi-mandala-scabhávam| bijabhütam| bāhye ded-trimdad-dala- 
padmam | tan-madhye ha-Ekáro dho-nukhah. bhacati | bodhicittd-tmakarh ce ^ ndukalá 
pafica-dasdütmakar | mahdsukham cohen nityark yogini s0daA kalá || laland-rasand 
üvayoh parive ali-kdli-scaripigi | sahaja-nanda-seabhdvan ca adeayam  paramedcarii 

—Heruka-tantra, MS. (R.A.8.B, No, 11279), pp. 73(B)-T4(A). 


3 Cf. kanthe sambhoga-cakran tu godasa-dala-raktakam| tanmadhye huri- 
háram| tasyo'rddhee ghantikd-randhra-margena omrtam sravati nirantaram | 
—Heruka-tantra, MS., p. 74(A). 


3 Heruka-tantra—M8, p. 71(B). 
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she is of the nature of the four ‘bodies’ and grants all per- 
fection and supreme bliss.’ 

According to the Sekoddesa-tika, the Ugnisa-padma 
possesses four petals, the lotus’ in the forehead possesses 
sixteen petals, the lotus in the heart possesses thirty-two 
petals and the lotus in the navel region possesses sixty-four 
petals.* 

In the Sri-samputa we find that the four Cakras are 
associated with the four Mudras, viz., Karma-mudrà, 
Dharma-mudrd, Mahà-mudrá and Samaya-mudra, which are 
again associated with the goddesses Locand, Mamaki, 
Pandara and Tara respectively who again in their turn are 
the presiding goddesses over the elements (confused with the 
skandhas, as we have already seen) of earth , water, fire and 
air; these are again represented by the syllables ‘‘e, vam, 
ma and yà'" (Cf. evam mayd $rutam, etc.). Thus the 
Nirmana-cakra in the navel region stands for the element of 
earth represented by the syllable "e" and presided over by 
the goddess Locana, who is aoine with the Karma- 
mudra. In this way the elements with their syllabic symbols 
and presiding deities and the associated Mudras are located 
in the other three Cakras.’ It may be noted in this connec- 


t Heruka-tantra, pp: 74(A)-74(B). 

2 G.O.S., p. 27. 

a eküram prthicl jñeyë karma-mudrá tu locand | 
mahd-krpaé maho-péyad vifva-rüpå viéca-gocarà |) 
sthita nirmüna-cakre eai nübhau visea-pankaje ii 
vérn-kdram tu jalam jneyam dharma-mudrá tu mümaki | 
maitrí prapidhi-rüpü tu devi vcajra-mukhe sthitd |l 
dharma-cakre tu hrdaye asfa-dalà-mbuje ll 
ma-kiirarh vahmir uddigto mahàá-mudrá tu pándarà | 
muditá-bala-yogena deci padma-kulo-dbhavà ll 
sthita sambhoga-cakre tu kanthe dvy-atfa-dalá-mbugje |j 
yü-küro vüyu-rüpo'stu sarca-kleda-prabhafjakah | 
mahü-ramaya-mudrü vai deol karma-kulà mukhyd i 
upekgd jħñāna yogena tara samasára-kárini | 
mahüsukha-cakre tu doč-trihdad-dala-pañkaje ll 

—Sri-samputikà, MS, p. 10(A). 


. Of. tatra n&bhyabje bhueah pafica-gund gandha  rüpa-rasa-eparéa-4abda- 
lakgonah |  hrdayübje toyasya catedro guna — rüpa-rasa-sparda-fabda-lakgawah | 
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tion that according to the Hindu Tantras also we find that 
the Cakras or the Padmas are associated with different god- 
desses, viz., Dākinī, Rakini, Lākinī, Kakini, Sakini. and 
Hakini, and we also find that the Maladhara-cakra represents 
earth, Svādhişthāna water, Manipura fire, Anāhata air and 
Vifuddha ether.' Again goddess Locana in the Nirmüna- 
cakra represents universal compassion (karuna), Māmakī in 
the Sambhoga-cakra represents universal brotherhood (maitri) 
and concentration (pranidhi), Pandarà represents self-content- 
ment (madita) and Trà represents absolute indifference 
(upeksa).' These descriptions of the Cakras are also con- 
firmed by the  Hevajra-tantra, and the Hevajra-tantra 
reminds us in this connection that as the Cakras are four in 
number, all the tattvas are four. Thus four are the 
moments," viz., vicitra, vipüka, vimarda and vilaksama ; 
four are the angas (stages in the methods of the Sadhana). 
viz., sevd, upa-sevà, südhana and maháü-südhana; four are 
the noble truths (arya-satya), viz., sorrow, its cause, its 
suppression and the way of suppressing it; four are the 
fattvas, viz., the tattva of the self (atma-tattva), the tattva 
of the Mantras (mantra-tattva), the tattva of the gods 
(devatü-tattva) and the tattva of knowledge (jñāna-tattva) ; 
four are the anandas (states of bliss), viz., ananda, parama- 
nanda, viramü-nanda, and sahajü-nanda ; four are the 
Nikdyas, viz., Sthavira-vada, Sarvasti-vadda, Samvidi-vada 
and Mahdsanghika ; sixteen (which is a multiple of four) are 


kamthübje agnes trago gund rasc-spoersa-dabda-loksandh | laláàtdbje maruto deau 
gunau dparda-dabda-laksanau | usnigthye — fünyasya — fabda.mátrom eko gunah | 
—Sekoddefa-tika (G.O.8.), p. 51. 
^ Vide Saf-cakra-nirüpanam, ed. by A. Avalon. 
Cf. Also: Anandalaharit quoted in the commentary of the verea No. B of the 
Satcakra-eiertí of Viévanitha, ed, by A. Avalon, 
* See fn. 3 of the previous page 
5 e-karena locand decet? can-kdrena maimaki smrta | 
ma-kdrena pindard ca yä- kärna ea tarunt || 
karmamudrd-dharmamudri. mahdmudrd-sameyamudraa | nirmána-cakre 
padma catuh-gasti-dalam | dharma-cakre asta-dalam | sambhoga cakre sodata-dalam | 
mah@aukhe dvdtrimdad-dalam | 
* For the interpretation of the ' moments" see Infra. 
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the Sankrdntis,* sixty-four (multiple of four) are the dandas, 
thirty-two nerves, four praharas—and thus all are four (or 
multiples of four). About the number of the petals of these 
Cakras or lotuses the Hevajra-tantra holds the same view. 
As in the Hindu-tantras, here also there is the scheme of 
arranging the letters on the petals of the lotuses.” But in 
some texts the Nirmüna-cakra, instead of being located in 
the navel region, is located in the region near about the sex- 
organ. ‘Thus it is said in the Hevajra-tantra (the verses 
being found also in the Samputika) that four are the kayas, 
viz., Dharma, Sambhoga, Nirméána and Mahdasukha, of 
which the first three are situated near the sex-organ, the heart 
and the neck respectively.  Nirmüma-küya is the region 
whence all ihe animate and the inanimate originate and there- 
fore it is located near the sex-organ. The Dharma-cakra is - 
of the nature of the consciousness of all the dharmas and is 
located in the heart. Sambhoga means enjoyment of the six 
rasas; the Sambhoga-küya is of the nature of all-existence 
(as pure delight) and is situated near the neck; the Maha- 
sukha-káya is in the head.* Then it has been said that 
Sthüvari is in the Nirmüna-cakra wherefrom all the static 


1 Seo Infra. 
3 Hevajra-tantro—MS8, pp. 4(A)-4(B). 
3 Vide Hevajra-pafjika or Yoga-ratnamalá, 


—MS. (Cambridge Add. No, 1699) p. 6(B). 


4 tri-kdyam deha-madhye tu cakra-rüpena kathyate | 
tri-kdyasya panca-jüüámam cakra mahdsukham matam | 
dharma-sambhoga-nirmánam mahdsukham tathaiva ca | 
yoni-hrt-kantha-madhye tu trayah kayak ryacasthitah || 
afesünümtu sattoinam yatro tpattih pramiyate | 
tatra nirmána-küáyah syat nirmdnamh sthácarasa yatah || 
utpadyate nimigate anena nirmanikarh matam (not found in the Samputiki, 
dharma-citta-svaraparh tu dharma-cakram tu hyd bhavet | 
sambhogars bhufjanam proktam sannüsa. tai rasa- rüpindm | 
sarva-dharmesu. drdhatedt sarcam asti-svaripakah (not found in the Hevajra- 
tantra) 
kanthe sambhoga-cakrarh co mahd-sukhath dirasi sthitam || 
—Herajra-tontra, MS. p. 60(A); Samputika, MS, p. 46(B). For the location 


of the Nirmana-cakra in the rigion of the sex-organ see aleo SA kila-cakra-tantra— 
MS. Cambridge, (Add, 1564) p. (A). 
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(sthavara) originate. What is exactly meant by this Stha- 
vari we are not sure; but it seems from the context that it 
may refer to the old Sthavira-vada or Thera-vada (the school 
of the elders). The Sarvdsti-vida or the Realistic School 
which originated from a scrutiny into the nature of the 
dharmas (things) is said to be in the Dharma-cakra; 
Samvidi-vdda is in the neck, whence are all our perceptions 
(samvedana) ; Mahüsamghi is in the Sukha-cakra, and Maha- 
sukha is in the head." The Samvidi-vdda generally refers to 
the school of Vijnana-váda, but in the commentary of the 
Hevajra-tantra Samvidi is explained as referring to those who 
realise high emotions; Mahdsnkha being the ultimate unity 
of all the dharmas, Mahüsukha-cakra is the Mahasamgha.* 
Again it is explained that the body (kawa) is called the 
Nikáya which is explained in the commentary as the 
assemblage of the  Bhiksus (Bhiksu-sangha), and the 
udara (literally the belly, but explained in the commentary 
as the womb of the mother, matuh kuksth) is called the 
monastery (vthara).? 


(B) THE Nerve System 


After the discussion on the Cakras the next important 
thing is the analysis of the nerves. In general the nerves 
are said to be seventy-two thousand in number (excluding 
the smaller nerves, i.e., the upa-nüdis, which are innumer- 
able). The Hindu Tantras and the Yogo-panisads in general 
agree with the Buddhist Tantras as to the total number of 
the nerves (though controversies are also found). Of these, 


1 gthdcart nirmüna-cakre lu nirmánami ethdvaramn yatah | 
aarcdsti-oddo dharma-cakre ca dharma-cüda-samudbhacah || 
sameidt sambhoga-cakre ca kantha aamicedanam yatak | 
mahüsümghi sukha-cakre ca mahüsukham mastako athitam || 
—Hevajra-tantra, MS, p. 50(B); Samputikd, MS, p. 46(B). 
8 wmahatiedt sarca-dharmand: sarhghatedt mahdsukha-cakram mahdsdrmhght | 
ata evam üha| (maata)ke firasi sarverüsh upari sthitam | 
—Hevajra-panjika, MS. (Cambridge Add, No, 1600), p. SNA). 
3 nikdyars kdyam ityuktam udararh cithdram ucgate | 
—Hevajra-tantra, MS. p. 50(B); Samputikd, M8, p. 46(B). 


20—92158 B, 
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again, thirty-two are said to be more important,’ and of these 
thirty-two, again, three are the most important,—these are 
Lalana, Rasaná and Avadhüti corresponding to Ida, Pingala 
and Susumna of the Hindu system. — Lalanaá is the nerve in 
the left side and Rasaná in the right side. There are pairs 
of names for them, of which some of the more important ` 
are :—Ali and Kāli, e and vam, Ganga and Yamund, Candra 
and Sürya, Whack and Camana, Grühya and Grühaka, 

Prajna and Upüya, etc.* About the position of these nerves 
we find in the Hindu Tantras that inside the passage of 
the spinal cord (according to some outside the spinal 
cord) flows the nerve Susumna, which in reality is made up 
of three nerves, viz., citrini of the nature of Sattva-guna 
(intelligence stuff), vajra of the nature of Rajas (energy), and 
Susumnd of the nature of Tamas (inertia). All the nerves 
start from a seat called the Kanda which is situated about 
one inch above the anus and one inch below the penis. The 
Susumna seems to be a sort of duct inside the spinal cord and 
encases within it the nerve vajra, which again encases within 
it the cttrin?, which again has an aperture called the Brahma- 
randhra running to the Sahasrüra. The Idà and the Pingala 
are outside the spinal cord and proceed from the left and the 
right sides respectively towards the nasal region in a sym- 
metrical course encircling all the Cakras. According to 
other views, the Ida and the Pingald proceed from the right 
and left testicles respectively and pass on to the left and right 
of the Susumnda in the bent form of a bow. The Idà is also 
called the moon, it is of white colour, and is the Sakti; the 
Pingalà is the sun, itis of red colour and is the purusa; 


y For a list of these thirty-two principal nerves, see Srt. samputika, p. (B). 

* Tf all the names given to these two nerves in tho left and the right are 
classified into two groups, the two groups will stand thus: 

(i) Dakgina (right)—rasanZ2, piñgalá, srürya, ravi, agni, prüna, camana, kali, 
bindu, updya, yomund, rakta, palita, #ük#ma, vetas, dharma,sthira, paro, dyau, 
bheda, oitta, vidyà, rajas, bhava, purura, Jiva, nírmüna-kdya and grühya. 

(ii) Váma (left)—laland, ijs, candra, falin, soma, apüna, dhamana, ali, nada 
* gahgü, dukra, bali, ethüla, rajas, adharma, asthira, apara, prthivi, abheda, 
ocitta, avidyS, tamas, abhdoa, prakrti, dakti, en pg and grühaka, 

Vide Studies in the Tantras by Dr, P, C, Bagchi, p. 69, 
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Suşumnā is of the nature and of the colour of fire. The three 
are again said to be the rivers, Yamuna, Sarasvati and Ganga 
respectively and the three meet at a point at the root of the 
penis, which is regarded as the triveni or the confluence of 
the three rivers. Through these Ida and Pingala blow the 
vital winds prana and apana. 

In the Buddhist Tantras we find that the nerve Lalana 
or the Ali starts from the neck and enters the navel region 
from the left side, and from the navel again starts the Rasana 
or the Kāli and enters the neck from the right. Within 
these two and passing through the lotus in the heart (hrt- 
saroruha-madhyagd) is the Avadhüti, through which flows 
the Bodhicitta, and this Avadhitika leads to the Sahaja-bliss, 
and it itself is often described as the Sahaja-bliss. The most 
important thing is that the nerves in the left and the right 
have been identified with Sünyata and Karuna or Prajfià and 
Upaya, the two cardinal principles of Mahayana Buddhism ; 
and the Avadhüti, as their commingling, is the Bodhicitta 
or the goddess Nairatma or the Sahaja-damsel. We have 
discussed at length the question how these nerves Laland and 
Rasanā are identified or associated with Sünyatà and Karuna, 
Prajüà and Upaya, Ali and Kāli, etc. In the Ekalla-vira- 
canda-mahd-rosana-tantra we find that the Lady (the female 
counterpart of Candarosana) asks the Lord (Candarosana) 
how the bliss produced through Prajna and Upāya can be 
enjoyed in the body. In reply the Lord says that there is the 
nerve in the left, named Lalana which is of the nature of 
Prajnà and in the right is the nerve Rasana of the nature of 
Upàáüya.* Through the commingling ef these two nerves in 
the middle nerve the bliss of Prajño-paya is to be realised. 
We should also notice that these three nerves Laland, Rasana 


1 Heruka-tantra—MS8. (R.A.S.B., No, 11970) p. 8(A)., pp. 13(B)-15(A). 
Cf. Vajra-cdraht-kalpa-maha-tantra—MS. (R.A.S.B,, No. 11285) p. 96(B). 
8 lalanü prajfiá-reabhüeena cáma-nádi  prakietstá | 
rasana co'páya-rüpema daksine samavas(hitd |] 
—Ekalla-ctra-canda-mahd rosana-tantra—MS. (R.A.S.B., No, 9069) p. 15(A). 
Cf. Also, Akuldgama-tantra, quoted in the Studies in the Tantras of Dr, P, 
C. Bagchi, p, 69, 
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and Avadhiti have also been identified with the three Käyas, 
viz., Sambhoga, Nirmāna and Dharma. Again, we have 
seen that the Lalanà is said to carry the seed and Rasana the 
ovum and Avadhüti to carry Bodhicitta (which is a mixture 
of the seed and the ovum). Again Prajia and Upaya mean 
subjectivity and objectivity or the grühaka and the grahya, 
and so these two nerves are also called gráhya-grühaka.' 
About the names Gangà and Yamuna we may also compare 
the Hindu Tantras where Idà is said to be the river Yumna, 
Pingala the river Sarasvati and Susumna the Ganges.” The 
names Lalana and Rasana and Dhamana-Camana seem to be 
rather technical.’ 

The most common names for the pair of the nerves in 
the right and the left are the sun and the moon. These 
names are found in the Buddhist and the Hindu Tantras alike. 
The nerves in the left and the right are called the Ali and 
the Kali which represent the vowels and the consonants, 
which again in their turn are associated with the night and 
the day ; the night and the day are again associated with the 
moon and the sun,—and thus the nerves in the left and the 
right are also called the moon and the sun. The Hatha-yoga- 
pradipika speaks of these two nerves as day and night.* The 
Sammohana-tantra says that the left nerve is the moon 
because of its mild nature, whereas the nerve in the right is 
called the sun because of its fierce nature (raudra-tmika). 
We have also seen that the left nerve is said to carry the 


* 
° 


1 gangé-yomune ti sandhyayá candrá-bhiàaa-süryá-bhàsau gréhya-grahakau— 
Comm, on Song. No. 14, Caryü-pada (Sastri’s edition), 


2 (dáyür^ yomunü-deci piftgaldydm saraswati | 


surumnayüm vased gangü tàüsürs yogas tridhà bhavet | 
—8Saf.cakra-nirüpamam, Comm. on the first versa 


Saraha said in a Dohd,— here (within the body) are the Ganges and the 
Jumna,’—Sarahs's Dohdkosa, Dohā, No. 47, 

3 Dr. P. C. Bagchi, however, suggests that dhamana may be derived from 
s/f dhmë which indicates a forward or outward movement, whereas camana may bo 
derived from ,/cam which means ‘to esat ', ie., taking in.—Vide Studies in the 
Tantras, p. 65. 

a diva na püjayet líhgam rütrau caíea ma pijayet | ! 
' | worvadá püjaycet lingarh dicá-rütri-nirodhatah || p> 
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seed and the right the ovum ; the seed is said to be the Siva— 
it is the moon,—and the blood is the Sakti,—it is the sun.* 
In the commentary on the Dohakosa of Kinhu-pada we find 
that the moon originates from the seed and the sun from the 
cvum.' These two nerves are also said to carry the vital 
winds prana and apana and the prüna has again been said 
to be the Rahu and the apüna to be the ‘fire of time’ 
(kalaàgni). About the names Ali and Kāli we find in the 
commentary of ihe Marmakalikd-tantra that Ali and Kali 
represent the vowels and the consonants which are forty-nine 
in number ('ks', being a mere combination of the letters 'k' 
and 's', is excluded), and forty-nine are the Vayus (winds) 
and thus Ali and Kali denote the winds and are thus associated 
with the two nerves in the right and the left.* In the 
Vaisnava Sahajiya cult of Bengal we find Ida, Pingala and 
Susumna identified with Vayu, Pitta and Kapha.’ 

In the Sekoddesa-tika of Nada-pada we find mention of 
five important nerves, presided over by the five Tathagatas. 
According to it, the left nerve in the upper region, which is 
ihe moon, the Lalanü or the Ida, which carries water, is of 
the nature of the Tathigata Amitabha; the right nerve, 
which is the sun, the Rasaná, which carries fire, is of the 
nature of Ratnasambhava ; in the middle of the lower region 
is the nerve (passage?) for stool, carrying earth, and it is of 
the nature of Vairocana ; the left nerve (in the lower region) 
is the nerve for urine and carries air and is of the nature of 
Amogha-siddhi ; the middle nerve of the upper region is the 
nerve Rahu carrying Sünyatü and is of the nature of 


1 binduh dico rajah faktir bindur indü rajo rave | 
—Goraksa-siddhanta sarhgraha, ed, by Gopinütha Kavirija, p, 41, 
3 gukrad utpadyate candro raktüt eirya-samudbhacah | 
| —Comm. on Dohükosa of Kinhu-pide, MB. p. 38(B), 
^ prünato rühu-nigpattiih Külügnir apy apünatah | 
—Ibid., MB. p. 88(B). 
4 MS. B.N, Sans, No. 83, p, 9(B). 
5 idà, pingalá sugumnd tina nádi haya | 
cai pitta #esd bali loke yüre kaya | 
—Nüyikü-südhana-[iká, quoted in the Post-Chaitanya Sahapwyá Cult, by 
M. M. Bose, M.A,, Py 71. 
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Aksobhya ; the left nerve below it is the channel for semen ; 
it carries knowledge (jidna-vahini) and is of the nature of the 
Vajra-sattva.!' 

The middle nerve is generally called the Avadhati. 
The word has been explained in the following way,— 
Avadhüti is that which destroys through its effulgent nature 
all the sins.' In the commentary of the Carya-pada also 
Avadhüti is described as that which washes away all the 
beginningless thought-consiruction of existence.” It has also 
been said to be Avadhüti as is removes all the evils of afflic- 
tions very easily. It is also called, as we have already said, 
the goddess Prajia, or the Nairatma, the Yogini or the 
Sahaja-damsel. 


(1) Selection of the Preceptor 


Yogic practice is always indispensable for the attain- 
ment of the Bodhicitta. It is said in the Painca-krama that 
the vows and practices (vrata-caryü-dikam) are indeed use- 
less without the taliva; but perfect enlightenment again can 
never be attained without practice. As the fire in the log of 
wood never manifests itself without friction, so the Bodhi 
(which is already within) wil never be produced without 
proper practice.' In this practice great importance has been 
attached to the selection of the preceptor,—for it is neither 
by much reading nor by penances, nor by any &mount of 
labour undertaken in innumerable practices that a Sddhaka 
can get at the truth ; it has been repeated over and over again 
that truth can never be attained without the blessings of the 


1 G.O.B., 51. 

5 acam — dhueam (?) dhwastai prabhüacara-rüpatedt anaye'ty avadhati | 

—Comm., on the Dohàákosa of Kanhu-pida (Dohā, No, 4) MS., No. B. N. Sana, 
47, p. 89(B). —— 

3 acadhütš fabda-sandhyayG anddi-bhdva-vikalpaA ca dhated  prakrpli-panri- 

duddhà-vadhüti-rüpema, etc.—Comm. on Song No. 2, 

á acahelayd andbhogena khledá-di-pápam dhünoti ity avadhüti | 

—Comm. on the Dohükos:a (Dohā No, 4) of Káphu-páda (ed. by MM.H. P. 
finr. ; 

s yathá'gmir daru-garbhastho no'ttipthen manthandd einà | i, 
tathá'bhwüsdd vind bodhi (r) jdyete neho jammani| —M8, p. 24(B), 
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preceptor. Common sense will allow us to understand that 
where there is anything practical to be performed, there 
naturally comes the question of adopting a proper guide,— 
and Indian religions, from the very beginning in the Vedic 
time down to the modern era, invariably involve some kind 
of practice either cerenionial and ritualistic or yogic ; hence 
is the importance of the Guru. The Guru is very often 
regarded higher than God himself, for God is something 
absolutely fictitious to a man who has not been blessed by 
the practical instruction of the Guru which enables a man to 
realise what God or the ultimate reality is. The Tantras, 
as we have seen, lay the greatest emphasis on the practical 
aspect of religion and the practices enjoined in the Tantras 
are very secret and complex,—there is the chance of physical 
or mental aberration at every step. As on the one hand, 
these practices, when properly and systematically carried 
out, may lead a man to the highest spiritual elevation through 
the realisation of the truth; on the other hand, they may 
lead a man to the darkest abyss of hell, if these are not very 
cautiously and methodically carried out with the directions 
of the experienced Guru. Because of this difficulty in carry- 
ing out these practices and because of the great dangers they 
may very easily lead to, these practices have always been 
kept most secret and there is no other way to learn them 
than the blessings of the well-experienced Guru. It is for 
this reason that we find in most of the Tantras chapters 
devoted to the selection of a good preceptor and a good 
disciple. Even the Carya-songs and the Dohis of the 
Siddhi-ciryas refer to this importance of the Guru every now 
and then. This Guru-vdda in India, current from a very 
old time and emphasised in the Tantric ages, has also flowed 
on in all the minor religious sects of India. 

After securing a suitable preceptor and also a suitable 
Prajfüà (woman) the Yogin should approach the reverend 
Guru and propitiate him by worship, hymns, etc. Then 
follows the ceremony of Abhiseka or initiation into the cult. 
This Abhiseka is a very old custom of initiation with reli- 
gious rites and ceremonies and it is also found in early 





160 TANTRIC BUDDHISM 


Buddhism in the initiation to the vow of pabbajja (pravrajyd, 
literally, going out, i.e., the vow of renunciation) and the 
Initiation to upasampada (literally, arrival, t.e., the entry 
into the circle of the fully accredited members of the Sangha 
or monastery). Even now this ceremony of Ablnseka is 
current in all schools of Buddhism in all the countries. This 
Abhiseka is held to be indispensable for the Sadhana in 
esoteric Buddhism. I is said that the Yogin who wishes to 
attain the Yogihood without proper initiation only darts a 
blow at the sky with fists and drinks the water of mirage.’ 
The Abhiseka in the secret cult is generally known as the 
Vajra-bhiseka.* In some texts we find Mantras for four kinds 
of Abhiseka, viz., Kalasa-bhiseka (i.e., initiation by out- 
ward purification by the water of the jar, etc.), Guhya-bhiseka 
(initiation into the secret cult), Prajid-bhiseka (initiation 
to perfect wisdom) and Vajra-bhiseka (i.e., initiation to the 
adamantine truth). ^ In the Sekatd-nvaya-samngraha we find 
that this Kalasaá-bhiseka comprises within it six Abhisekas, 
viz., initiation with Udaka (water), Mulkuta (a crown), 
Vajra (the thunder), Ghanta& (the bell), Náma (name) and 
Acarya (the preceptor), and these six Abhisekas are of the 
nature of the six Tathāgatas.* Thus the initiation with 
water is of the nature of ideal knowledge, and so of 
Aksobhya ;* the initiation with the crown is of the nature of 
equalising knowledge (samatü-jfiana), and so is of the nature 
of Ratnasambhava ; initiation with the thunder is of the 
nature of discriminative knowledge and represents Amitabha ; 
the initiation with the bell is of the nature of the perform- 
ance of duties and so represents Amogha-siddhi: the initia- 


1 nü'bhinkto hi yo yogi yogiteam abhiráftehati | 
hanyate mustind'kdfankt piret ca mrga-trenikdm || 
—Quoted in the Kriyé-semgraha pafifikó, MS, p. 5(A). 
2 For this Abhigeka, see Prajfio.páya-einiécaya-siddhi, Ch, V. Jfidna-mddhi, 
Ch. XVII; Somputfiká, firat patala of the second Kalpa, ete. 
| 3 Vide the Ch. on Abhiseka in the Kriyü-ramgraha-pafiká, MS. pp. 4(A)- 
6(B); Sckaté-neaya-samgrahka, collected in the Adeaya-cajro-sarhgrahe (6.030, 
Hpsejre- iniri, — —— (G.0.8,). 
- Vide . r 
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tion with a name is of the nature of the knowledge of the 
perfectly pure dharma-dhatu and represents Vairocana and 
the initiation by the Acdrya is of the nature of the adaman- 
tine knowledge (vajra-jfana).' But in general Kalasa- 
bhiseka seems to be the rite of initiation by pouring the water 
of the jar. Next is the Guhyü-bhiseka or the initiation into 
the secret cult. Here the preceptor explains all the secret 
processes of the yogic sádhana by which Bodhicitta should 
be produced through the union of the Upaya and the Praja, 
how ite downward tendency should be checked, how it should 
be sent upward to the Usnisa-kamala and how Maháüsukha of 
the nature of nirrüma is to be attained. After the Guhyà- 
bhiseka the preceptor explains to the disciples the void nature 
of the self (pudgala) as well as of all the objects (dharma), 
and also how this yogic process lends a man to the realisation 
of that perfect knowledge (prajñā). This part is, therefore, 
called the Prajita-bhiseka or the Prajná-jnüna-bhiseka. But 
as Vajra is the ultimate adamantine reality and the ultimate 
principle of purity, the initiation ends with an initiation into 
the Vajra-;fana called the Vajra-jnána-bhiseka. 

After initiation the Yogin with his Mudra is led to the 
Mandala or the mystic circle and is then permitted to per- 
form the Yoga in company of the Mudra or the Prajüa.* In 
some texts, however, the initiaton is performed within the 
Mandala. 

In some texts again we find other preparatory rites of 
killing or driving away the disturbing ghosts and spirits and 
all other evils of the ten quarters through the help of Mantras 
and other practices, and of placing the ten Buddhas in the 
ten quarters for safety in Yoga. We have already seen that 
in this yoga-südhana the Yogin has to be a god,—he must 
realise himself as the god or the Supreme Lord Buddha, and 
the woman to be united with, must be realised to be nothing 


1 For the Abhigckas also see Vajra-vali-na na-mandala-pattikaà—M8. R.A.S.B., 
No. 18855. pp. 80(A)—81(B) and 98(A)—100(A), 

?- For detaila see Hevajra-tantra; also, Sekoddeda-{thd (G.O.8.), p. 25. The 
Prajüü here is called Mudr& as sho is instrumental to the attainment of bliss 
(mudar sukha-cidesar rāti daddti t mudni—Sehoddesa-tikd, p. 56). 


21—2158 B, 
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but the embodiment of Prajfia or Stiinyata-knowledge. For 
this realisation the Yogin places the five Tathagatas and their 
female counterparts with their respective bija-mantras in the 
different parts of the body (both of himself and of the Mudra), 
and during all these processes he should meditate and recite 
that he is of the nature of adamantine knowledge.’ 


(iii) The Production of Bodhicitta and 
Its Requlation 


After all these preparatory rites follows the esoteric 
practice, which is strictly prohibited to be taken in the 
ordinary sense; it should be performed only as a process of 
Yoga for the attainment of the Bodhicitta or for the realisa- 
tion of the ultimate Sahaja-nature of the self and the 
dharmas.” Through the yogic union of the Prajüa and the 
Upaya, the Bodhicitta is produced within, and after it is 
produced its flow must be checked in the navel region which 
is the Manipura-cakra or the Nirmüna-kaya-cakra." It 18 
held that as long as the Bodhicitta remains restless, it binds 
us to the world of existence and non-existence ; but when its 


1 Cf. The Pindi-krama of Panca-krama; Jeálá-vali-vajra-málá-tantra—M 8, 
pp. 14(A) —14 (B); Citta-cifuddhi-prakarana, Verses 76-78, 

2 Cf. Manthayet kamala-mbhodhim szahajà-mrta-káañksayá | 

Jeálá-vali-vajra-málá-tantra—MSB. p. 18(B). 

This line is quoted in the Marma-kalika-tantra as belonging to the Guhya- 
rajra-virüsini-südhana—MS. (B.N; Sans, No, 83) p. 26í(A). 

3 Vide $ri-kàla-cakra-tantra, MS. (Cambridge, Add, No. 1364) p. 101(B). 

Cf. Comm. on Caryü-pada No. 2, pithake vajra-manan patat dharanam na 
yati. 

vajra-mani-dikhara-sudire bodhicittom..... candhayaté | 


mani-kule bahia odiine sagaa ||\—Song, No. 4. . 
mani-malad ûrddhvarh gated gated mahdeukho-cakre antar-bhavati | 
—Comm, on Song, No. 4. 
mani-mala-dedra-nirodham kartaeyam | Ibid, 
kacchika-mani-malam gatam, tad eva bodhicittarh sahajanandena vidhytam 
sad vaimalyam cakro-ddefena pravdharh kuru | —Conun. on Song, No. 18. 
Bee also Pafca-krama of Ghantipids quoted in the Subhdgita-sarhgraha of 


Rendall, p. 72; Kriya-sarhgraha-poajika, MS, p. 75(A); Marma-kalikü-tantra, MB, 


p. (4B). 
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movement is stopped once for ever in the lotus in the bead, 
it produces the state of supreme bliss which is of the nature 
of liberation. Thus this Bodhicitta has got two aspects ; in 
the ordinary restless aspect it is called the samvrta and in 
the motionless aspect of intense bliss it is called the vivrta or 
the pdramarthika. It is said in the Hevajra-tantra,— ‘One 
should produce Bodhicitta in the form of both vivrta and 
samorta ; the samvurta is like a Kunda flower (i.e., white in 
its physical form), and the vivrta is of the form of bliss.’’ ' 
We have seen that the Madhyamikas believe in two aspects 
of the reality, the samorti-satya, i.e., the phenomenal or the 
provisional truth and the paramdarthika-satya which is the 
ultimate truth (corresponding to the vyāvahārika and 
paramürthika of the Vedantists). This twofold aspect of 
the Bodhicitta, the physical or the phenomenal aspect (in 
the form of semen virile) being the samvurta and the ultimate 
aspect (in the form of incorporeal all-pervading Mahdsukha 
as the ultimate nature of the dharmas) being the pāramār- 
thika or the vivrta seems to be drawn in analogy with the 
twofold conception of the truth of the Madhyamikas.* For 
the attainment of the Mahasukha the flow of Bodhicitta must 
be arrested. It is said that as long as the Yogin does not 
discharge Bodhicitta, he enjoys intense and unrufiled bliss 
arising from the joyous sensations ; but if Bodhicitta, which 
is the cause of all perfection, flows down, it cannot be made 


1! bodhicitiam wtpadayet caivrtti-camurtti-rapakam | 
samertam kunda-sarhkdfam  meivcrtar sukha-riipinam | 
Hevajra-tantra. MS, pp. 47(B)—48(4A). 


Cf, also: Heruka-tantra, M8, (R.A.S.B., No, 11279) p. 74(A). 

? In the Hevajra-tantra it is clearly explained how to produce the gross 
Bodhbicitta through the physical process and how to turn it to the Wierta form 
through the yogic process, Pleasure may also be realised through the discharge 
of the Bodhicitta, but that has unreservedly been condemned by all the Buddhist 
Tëntrikas; and it has been said that instead of delivering a man it binds him to 
the realm of gross sense-pleasure. It is, therefore, that we find in all the texte 
repeated warnings not to discharge the Bodhicitta; if it be discharged, the Mahàüsukha 
is never realised and if the Mahdsukha be not realised, the ultimate Sahaja-nature 
can never bo realised, and if the ultimate nature bo not realised, a man is not 
liberated from the world of illusion, —M8, pp. 48(A)—49(A). 
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to rise through the middle nerve and no perfection is 
attained.’ 

How then to check the downward flow of the 
Bodhicitta? For this purpose Hatha-yoga is resorted 
to. In the commentary of the Marma-kalika-tantra, we 
find that the flow of the Bodhicitta is to be checked by the 
help of Sadanga-yoga or the Yoga with six parts; these are : 
abstraction (pratyáhüra), meditation (dhyana), restraint of 
the breath (prünüyáma), attention (dhdrana), remembrance 
(anusmrti) and final absorption (samdadhi).’ 

In the Sri-quhya-samája (Ch. XVIII) we find detailed 
description of these six parts of Yoga, and these descriptions 
are again fully commented on in the Sekoddesa-tika of Nado- 


| "There is no greater sin than discharge and no greater merit than 
bliss (arising from the motionless — Bodhicitta)." Again, ''Discharge is the 
progenitor of detachment (rirdga) and from detachment arises sorrow, and from 
sorrow is the loss of the vital element and from the loss of the element comes 
death." a 
na pirdgi(t) paran papeam punygm na sukhatah param | 
tathà ca.—ceyutir virige-sambhitir eirégid duhkha-sambhacah | 
dukkhid dhàüfu-krayah pumsim ksaydt mrtyuh prajdyate | 
—Quoted in the Comm. on the Marma-kalika-tantra, MS. p. 5(A). 
Also quoted in the Comm. on the Dehdkosa of Kšohu-pšda as belonging to 
the Adi-buddha—MS,. (B.N. Sans No, 47) p, 49(B). 
In the Sekoddeía we find that the Sabaja form of the Lord is nothing but 
the motionless state of the fluid. | 
yüram nalo, sic.) palati prabhüscaramayah | Zità-hÁu dhard-dravo 
deri- re samarasi-bħūto jinánám ganaih | 
sphurad (rc. sphurijad) vayra-dikhd-gratah karumaya 
bhinnarh jaget-karanam 
garjjadd hi karupa-balasya sahajarh jümwhi rüpam ecibhoh W 
—Quoted in the Comm. of the Caryá-pada, Song No. 8, 





* 
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pada. The first part of Yoga, viz., pratyahüra means the 
restraint of the ten senses from their respective objects 
through à process of abstraction. Through pratyüháüra the 
Sadhaka develops an aversion to all physical forms and per- 
ception, and he further develops an insight whereby he can 
Vi all objects of the world from the Sünyatà perspective. 
lhe. second part, viz., dhydna means viewing the pafica- 
kamas (five objects of desire) as of the nature of the five 
Buddhas. The five objects of desire stand here for all the 
objects of the world (sarve bhávüh sthira-calá-tmaküh) and 
the five Buddhas stand for Buddha in general. Dhyana 
here then means meditating on all existence as of the nature 
of Buddha in the ultimate essence. This dhyana is again 
of five kinds, viz., vitarka, vicára, priti, sukha and ekāgratā. 
Vitarka means guhya-trayo-daya, i.e., the sudden flash in 
the citta of a general ideal reflection (caitya-sthulá-kürena) 
of the three elements of three times. — Vicara means meditat- 
ing on the specific nature of objects as of the nature of perfect 
enlightenment. Priti means an agreeable state of mind 
resulting from the taking in of the objects ; sukha means the 
delight resulting from such meditation ; ekágratà means the 
fixing of the mind in the Sünyatà, i.e., the one-pointed state 
of mind which remains steady in the realisation of the 
Sünyatà-nature of all objects. P s 
The third part of Yoga is préndyima, which means the 
control and arrest of the vital wind (préna-vayu). This 
_ praina-vayu is of the nature of the five elements (pafica- 
bhüta) as well as the five Buddhas. The wind that flows 
through the left nostril (which is lalanā) represents the 
principle of the five skandhas (which are identified with the 
pañea-bhütas) and the wind flowing through the right nostril 
(which is rasaná) represents the principal of the five Buddhas. 
These two courses of the vital wind must be united and made 
into a subtle body, as it were, and made to flow through the 
middle nerve passing through the lotuses in the navel, heart, 
neck and the forehead. Then this vital wind must be made 
steady in the lotus between the two eye-brows. This 1s 
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This process of pranayama is regarded as very important 
in the esoteric Yoga of the Buddhists and is variously des- 
cribed in different texts. We have seen before that in the 
Panca-krama the vital wind has been described as the vehicle 
(vahana) for our defiled nature (prakrti) and this vüyu is 
described as the root of all the principles of defilement and 
as such the root-cause of the samsara or the cycle of birth 
and death. In the Vajra-jüpa-krama of the Pafica-krama 
we find that mantra-tattva is nothing but the vdyu-tattva 
(the science of the vital wind). This vayu-tattva comprises 
within it the five tattvas (which when combined together 
constitutes the ultimate truth); these are the ftattvas of the 
hve Dhyàni-Buddhas and, therefore, of the five skandhas. 
It is said in the text Vajra-màlü that from the air of the 
right nostril issues forth a lustre of red colour; it is the 
circle of fire and Padma-nàátha is the presiding deity here; 
from the left issues forth the lustre of deep green colour in 
an aerial circle and Karma-ndtha is the deity here ; the lustre 
issuing forth from both the nostrils is of yellow colour and it 
is said to be the circle of Indra and presided over by Ratna- 
nitha. The steady wind within, of the colour of the white 
Kunda flower, or the moon, is the circle of Varuna, presid- 
ed over by Vajra-nátha, and the wind pervading the 
whole physical system and prompting all the active tendencies 
is of the nature of Vairocana.' These five kinds of lustre 
of the nature of the five Buddhas are to be thought of in the 
region between the two brows, i.e., at the starting point of 
the nose (naàsagra) and they are to be thought of united into 


1 dakginadd vinirgato rasmir hutabhuñ-mandalañ ca tat | 
rakta-carnam idam tyaktam padma nétho'tru devatà | 
vümád vinirgalo rasmir cdyu-mandala-samjfitah | 
harit-4yima-sankidah | karma-nátho'tra devata |! 
dedbhyim vinirgato raémih pita-varno mahddyutih | 
mahendra-mandalafi caitad ratna-(nà)fho'tra devata || 
stabdho manda-pracaras tu sita-kunde-ndu-sannibhah | 
mandalark varuna caitad cajra-nütho'tra devata |l 
sorea-dehd-nugo vüyuh  sarca-cestà-praeartaka | 
eaírocana-stabháco'sau myrtakdyid vinifcaret || 

. Quoted in the Pafica-krama, M8. p. 16(B), 
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the form of a mustard seed (sarsapa) ; in this mustard seed, 
however, the whole universe of the static and the dynamic 
should be meditated on,—it is also to be thought of as the 
place of all wisdom—of all the mysteries of knowledge.’ 
This mustard seed, however, represents the Lord himself of 
the nature of the five wisdoms.? This small figure of the 
form of the mustard seed representing the five kinds of winds 
of the nature of the five elements and the five kinds of wisdom, 
is meditated on in the region of nāsāgra and is itself called 
pranayama.” In many places of the Sri-Samaja we find 
mention of this theory of the five kinds of winds of the 
nature of the five elements and the five jfidnas, which are to 
be meditated on in the region between the brows in the form 
of the mustard seed.* It may be noted in this connection 
that in the Hindu texts also we find five kinds of vital wind, 
viz., prana, apana, samana, vyüna and udāna and in the 
Maitrayant Upanisad we find that before the world of the 
animate was created Prajapati (the creator of all beings) 
looked on his creation and found all around that his objects 
of creation were stones, mindless, lifeless, stark as stocks: 
he then reflected,—'' I will enter within ’’, but as one, he 
could not animate them and, therefore, divided himself in 
five and hence he is named by five names, viz., prana, apana, 


1 másü-gre 4arsapar:s cintet sarsape sa-cará-caram | 
bhüvayct jfidna-padam ramyarm rahasyam jfiána-kalpitam | 
panca-varmash  mahüd-ratnam sarsupa-stifila-maitrakam | 
násikaü-gre proyatnena bhüvayed yogatah  sadá ll 


—JIbid., MS. p. 16(A). 


2 pafica-jAdnamayank tatloamk sarsapa-sthüla-mátrakam | 
tasya madhye athito deco hy avyakto vyakta-rüpaván ! 
Caturderi pariprechd-cydkhyd-tantra, 
—quoted in the Pafica-krama, MS. p. 16(A). 
^ pañca-jñamamayañ Josam pañca-bhüta-secabhaeakam | 
nifcarya padma-nāsñ-gre pinda-rüpema kalpayet || 
panca-earnawma mahaü.-ratnamy prindyimam iti smrtam | 
sra-mantram hrdaye dhydtrü cittarn bindu-gatam nydset i 
—Samájo-ttara, quoted in the Pafica-krama, Mg. p, 16(A). 


4 Sri-guhya-samaja, (G.O.8.) pp. 15, 95. 
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samana, vyana and udina.' We also find in this connection 
that the five senses are but the five lustres from within.’ 

The japa of the Mantras, according to the Pafica-krama, 
does not mean the mere chanting or the muttering of the 
Mantra: it is, as it is with the school of Mantra-yoga, a 
yogic process for controlling the vital wind with the help of 
the Mantras. In Mantra-yoga some Mantras (as for 
example ‘orn’ containing within it the parts ‘a’, *u' and ‘m’) 
are divided conveniently into three parts, and these three 
parts are associated with the three parts of the process of 
pranayama, viz., Püraka, Kumbhaka and Recaka. Thus 
here in the Pafca-krama the japa-mantra is om üh hum and 
to mutter them in the yogic process according to their means 
ing is called vajra-japa.* What is then the meaning of this 
Mantra om ah hum? Tt is said, the ‘orn’ creates all beings, 
‘ah’ preserves them and hum' destroys them; in Yoga, 
therefore, ‘orn’ will mean the inhalation, ‘ah’ the suspension 
and 'hurn' the exhalation.* Thus the vajra-japa seems to be 
nothing but pranayama associated with the Mantra for the 
control of the vital wind and the Pafica-krama-tippani makes 
it very clear that the vajra-japa is nothing but the process 
for controlling the vital wind; to control the vital wind 
is to control the mind, and to control the mind and to destroy 
it is to realise the essencelessness of the dharmas.' In the 
commentary of the Caryá-padas we find occasional mention 
of this rajra-jüpa and it seems from the references that vajra- 
Wipa was regarded as indispensable for the Yoga for the 
attainment of the Anuttara-samadhi or the ultimate state of 


Ch. If, Ed. by E. B. Cowell, pp, 26-28. 

Thid., pp. 34-95. 

Or âh huh artha-nugema-japena nihseabhdvena cãrunā | 

ricüranüt pafea-buddhebhyo tajra japah sa ucyate | | 
—Paneca-krama, MS. p. 17(A). 


4 Owkürah sanarjet sattodn buddha-rapa-gra-kalpitan | 
hure-harah ew haref satten ab-kárah sthapako bhavet | 


30 » 
(^ MB, QD. Sane, Nos. 05, 60) p. 33A), 
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pr 
n é ° 
u L W > la 
E E ! 5 & > 
Ú 








THE ELEMENT OF ESOTERIC YOGA 169 


extinction or rather absorption in the Mahàüsukha. Some 
other well-known Mantras of Buddhism were also thus given 
some kind of yogic interpretation. Of these an important 
Mantra is, om manipadme hun. Padma is well known 
Irom the Upanisadic period as the symbol of the generative 
energy and as such it often means female or the female 
organ; mani or diamond suggests its analogy with the 
masculine element,—and thus the Mantra om manipadme 
hur may be interpreted as symbolising the sexo-yogic 
practice of Tantric Buddhism.’ 

In a song of Bhusuka-pada this vital wind, compared 
to a mouse, has itself been spoken of as citta and it has 
emphatically been declared that this mouse is the cause of 
all our existence,—the duty of the Yogin is to kill this mouse 
with instructions from the preceptor. In another song of 
Kanhu-pida we find it put in an enigmatic metaphor, 
"Kanhu has killed the mother-in-law and the sisters-in-law 
of the house and killing the mother also has become the 
Kapali'”. The mother-in-law (£üsu) here represents the 
vital wind of the nature of the mind and the sister-in-law 
(nananda) represents the wind that is responsible for the 
sense-perceptions of sight, etc. (caksur-indriy-adi-vijnana- 
vütam, Comm.) and the mother (mda) represents the world 
illusion (maywa), and in the Pafica-krama the vital wind has 
been spoken of as the maya which is responsible for the 
world-illusion.* 

In the Dohàkosas we find frequent references to this 
arrest of the vital wind and of the control of the mind there- 
with. Thus it is said, He who holds fast his vital wind and 
does not allow the mind to move a bit, casts away the fire 
of time very easily. Saraha says,—rub the two nerves, the 
sun and the moon, into one.'" Again it is said,—‘Leave 


Bee J.R.A.8,, 1906, See also Hasting’s Encyclopaedia of Religion and 
p. 555. 


Patica-krama, Seüdhisthána-krama, p. 27(A). 
Collection of Dohās of Saraba (Dr. P. C. Bagchi' Edition). 
22—2158 B. 
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off this horse of the mind and the vital wind; he who does 
it is firmly established in the Sahaja-nature.’’* “With the 
instruction of the preceptor arrest the vital wind through the 
constant arrest of mind. When this vital wind is made 
steady what can time or death do of the Yogin?™ ' Kanhu- 
pada also says in a Doha, “If the door for the going in 
of the vital wind be firmly locked up and if in the abyss of 
darkness the Bodhi-mind be kept as the light, then the jewel 
of Jina touches the void above and attains nirrana through 
the enjoyment of life in the world. ' 

The fifth part of the Yoga is dhaárana ; in this stage all 
the functions of the senses are stopped and the jewel of vital 
wind is held fast in the lotus between the eye-brows. This 
dhāranā leads to the realisation of five omens or signs. The 
first sign is like a mirage, the second is like smoke, the third 
is like the fire-fly, the fourth like a bright light and the fifth 
is effulgent like the cloudless sky.* 

The next part of Yoga, anusmrti, is the remembrance 
of the realisation of the previous stages. The next part, 
Samadhi, is described as the accumulation of and the medi- 
tation on all the existence in the form of a circular mass 
(bimba) produced through Prajfü and Upaya and the quick 
attainment of knowledge through that meditation. Through 
pratyaáhüára the Yogin is established in all the Mantras, 
through dhydna he attains the fivefold transcendental or 
supernatural knowledge or faculty (pañcā-bhijñatva)" ; 
through prindyima is attained Bodhisattvahood, through 
the strength of dharamü Vajrasattvahood; and through 


Dohükore of Saraha, Doha No. 45. 
Thid., No. 66, | 

Dahükora of KBghu-páda, Doha, No. 22. | 

For à detailed study of these signs see Obscure Religious Culte of the 
present writer, | mw. 

5 The five Abhijnde are:—(i) Iddhi-eidhà or Iddhi-ppabheda (the different 
magical powers), (ii) Dibha-sotaih. (divine ear), (iii) Parasea Celopaciyünanam, or 
Paracitta- | (knowledge of the thoughts of others), (iv) Pubheniedsá- 
mussatifdmawi (knowledge of the former existences), (v) Dibba-cakkhu (the divine 
eve). A sixth i» also often added, rir., Arara kihaya-kara-Aanamh (the know 
which causes the destmetion of human passions), | 


b t u s 
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anusmrti the Sadhaka enters the circle of effulgence (prabha- 
mandala) and through samadhi he becomes free from all the 
veils (varana). 

The flow of Bodbhicitta is to be arrested through some 
process of Hatha-yoga called mudra, bandha and ásana and 
prandyama (the process of breath-control) ; and it is held 
that through the proper practice of these processes the flow 
of Bodhicitta can be controlled by the Yogin under all 
circumstances.’ . 


1 In these mudrde and bandhas the main thing seems to be the acquisition 
uf the capacity for the contraction and expansion of seme of the m: + and 
nerves ‘associated with the root of the penis as well a» the anos aod with this 
control of the muscles and the nerves is offen üssocaled the question ci breath- 
control. Among these mudrüs the most important weer to be the Vajrofl, Sahajol! 
aud Amorolt described in details in the Hujhagoga pradipikad, Among the other 
mudra the Khecari-mudrü, the Mahd-mudrd, the Aérini-mud:;d, the Vajront-mudrá 
(Gheranda-sasilitá, 3/4541), the Yoni-mudrá, cto.. are very imporlant. In the 
description of these mudrüs and bandhas we find it repeatedly declared that of 
these mudrás are rightly practised, the flaw of semen can be checkod af any 
stage under any condition. The bandhas are also the contraction and tying ep. 
as it were, of many of the muscles and nerves. Among them the Ud jiydna- 
bandha, the Jálandhara-bandha, the Mala-bandia, the Mahd.bandha, the Maha. 
vedha, etc., are described to be very effective for the purpose. 


But in this yogic practice of the arrest of the downward flow of semen and 
of giving it an upward flow to make it reach the Üsniga-kamala and make i 
motionless there the control of the different kinds of the vital wind is absolutely 
necessary. There is a very close relation between the motion of semen, the vital 
wind and the citta and the relation is «o intimate that the arrest of any one of 
them will stop the course of the other two, It has been sad that the bindu 
will attain exactly the same state as the vital wind, aod both of them move 
and stop in perfect correspondence (Ampta-siddhi), So, for the purpose of arresting 
the flow of the Bodhicitta the vital wind must also be checked, For all these 
purposes the two nerves in the right and the left require to be purified. For this 
purification of tbe Nadi« the yogia should first take in the vital breath (prána) through 
the moon (6c., the Jd@ or the nerve in the left) and after the suspension of the breath 
within for some time (i.¢., after Kumbhaka) should exhale the breath through the sun 


ont ey (e... Pingala ot the nerve in the right); then again be should inhale the breath 
E^ through the sun and after Kambhaka exhale it through the moon; the nerves are 
i. — 


sure to be purified through this process, After this the yogin should practise to 
f ‘suspend the vital breath within and instead of regulating it either in the left or in 
) the right nerve whould try to regulate it along the middie nerve. Ta the Heruka- 









| same process deseribed for tho purification of the nerves as well 

a m of full control over breath (5th patala), The most important of 
processes for the arrest of the flow of Bodhicitta is the Kumbhaka or the 
sion of the vital wind, both Praga and Apāna. Priya is the wind that 


2] 
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Now after the Bodhicitta is produced and its downward 
flow arrested, the Bodhicitta must march upward to reach the 
final stage in the Usnisa-kamala. With this raising of the 
Bodhicitta from the navel to the lotus in the cerebrum 
through the different Cakras we may compare the Mahayana 
conception of the march of the Bodhicitta through the ten 
stages after its production. Again we find in the Hindu 
Tantras that the world-force (kula-kundalini $akti), residing 
in- the lowest Cakra, coiled like a serpent, is to be raised 
from its latency and taken to the Sahasrara through the 
various Cakras with the help of yogic processes. In the 
Tantric Buddhist school also there is the question of raising 


moves upward, and Apena is the wind that moves downward, and generally the 
disturbed semen within the body iw discharged through the downward motion of 
Apána; but if thie Apina is arrested, the Bodhicitta cannot go downward, and if 
Práma ia arrested, it cannot go upward, and, therefore when both are arrested -or 
made passive, it can neither go upward nor go downward, but becomes motionless 
like the motionless air within, 
Cf. aha wa gamas Qha ma jas | ° 
beni-rahia tasu miccala thas | 
bhanai-hinha mana kahars na phut{as | 
niccela parana gharint ghare rattai ? 
—beohákosa of Kainhu-pida, Doha No, 18, 
Cf. Also the Comm. :—adha na gacchaty apana-eayor mirodhàt, 
Grddheam na gaccheti prina-véyor nirodhát | dcübhyüm 
ürddhtrá-dhal pranad-pindbhydm ralhitam  parityaktam 
tasya fafhü-rüpema bodhicittam mnirasya tisthalT'ti l 


explained as tbe Apdéna wind (MS, p. 23A) and the kara is explained as the 
wind (kah mahüsukha-cokra-rati grhnütl' là. karab prüna-vcüyuh, p. 24A) and 
Aga-nyüsa and Kara-myósa mean the regulation of the Prina and tho Apana 
i song of Kuokkurip&da we find.—'' The milk of the two 
ry dificult to be) held in tho milk pot; the tama 


Hi 
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the Sakti in connection with raising the Bodhicitta. It is 
said that when the Bodhicitta is produced in the navel region 
the goddess Candali is also awakened, as it were, in the 
Nirmana-cakra. When she is awakened the moon situated 
in the forehead begins to pour nectar and this nectar reju- 
venates and transubstantiates the body of the Yogin. This 
goddess Candali, variously known as Dombi, Yogini, Sahaja- 
sundari, Nairdtma (or Nairümani) is variously described in 
various Tantras, Dohàs and songs. In the process of rising 
from the lowest Cakra to the highest she transforms herself 
variously, causing new realisations to the Sddhaka. From 
all that is said about her nature it seems that she is of the 
nature of a strong internal perception—something like a 
force of the nature of intense bliss produced through the 
esoteric yogic practice. As the nature of this Sakti, as con- 
ceived in the Buddhist Tantras, Dohàs and songs, has been 
studied in detail by the present writer in another work,’ he 
does not propose to repeat the point here. 

Another important point, noticeable in this connection, 
is the regulation of the Bodhicitta through the middle path. 
We have seen that the philosophical schools within Maha- 
yüna were, or at least professed to be, all followers of the 
middle path inasmuch as all of them declared that the final 
state is neither a state of bhava nor a state of nirvaéna,—but 
it transcends or synthesises both. This Mahayanic principle 
has been adopted by the Tantric Buddhists in their practical 
Yoga in regulating the Bodhicitta through the middle path 
(i.e., the middle nerve Avadhütikà) avoiding the two 
extremes which are represented by the two nerves in the 
right and the left. This principle of adopting the middle 
path in the Sddhand@ has variously (and often very poetically) 
been explained in the Tantras, Dohàs and songs; but as this 
point has also been dealt elaborately elsewhere,* it need not 


be repeated here. 


1 Obseure Religious Cults, Chapter IV, A 
3 Op, eit, 
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(iv) The Four Mudras, Four Moments And The 
Four Kinds of Bliss 


In this production of the Bodhicitta four stages, 
associated with the four Cakras or lotuses, are dis- 
tinctly marked, and on the basis of these four stages we find 
mention of four AMudrüs, four moments (ksana) and four 
kinds of bliss. The four Mudrás are: Karma-mudra, 
Dharma-mudra, Mahdad-mudra and Samaya-mudrá ; the four 
moments are: Vicilra, Vipaka, Vimarda and Vilaksana ; 
and the four kinds of bliss are: Ananda, Paramdéa-nanda, 
Viramá-nanda and Sahaja-nanda. The Mudras here are 
practically the different stages of the Sddhana. In the 
small text entitled Catur-mudra we find that these four stages 
in the Sddhand and the resulting realisations are metaphori- 
cally described as the four Mudrds (or great women) of the 
Sadhaka. Were Karma-mudrá is explained as the physical 
yogic process of the Sadhaná (including the production of the 
Bodhicitta, arrest of the flow of Bodhicitta, giving it the up- 
ward motion, etc.) ; the realisation here is of sensual pleasure 
(ananda) and, therefore, it only resembles the Sahaja-bliss 
very faintly. The knowledge produced here is also not the 
pure knowledge, it only resembles perfect knowledge very 
faintly by analogy.  Tillo-pida says in a Doha that the 
Karma-niudra should never be depreciated, for this is the 
yogic practice for the realisation of the four moments and 
pleasure.’ Dharma-mudrd is said to be of the nature of the 
dharma-dhàátu (i.e., the ultimate element of the dharmas), 
non-phenomenal (nisprapafica), free from thought-construc- 
tions (nirvikalpa), natural (a-krtrima) uncreate, of the 
nature of compassion and it produces Paramd-nanda (great 
bliss). It seems that when the Bodhicitta is made to flow 
upwards through the middle nerve Avadhatt, a knowledge, 
associated with a realisation of bliss, of the ultimate element 
underlying all the elements of earth, water, fire, air, and 
I — is obtained and the Sadhana of this vhi so is 'ealled. the 
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Dharma-mudra.' When the Bodhicitta moves stil more 
upwards, a transcendental knowledge and realisation is pro- 
duced and it is called the Mahda-mudra. It is described as 
cssenceless, free from the veils of subjectivity QGfeyd-varana) 
and of the passions (klesa-varana) ; it is like the clear mid-day 
sky of the autumn, the origin of all wealth, the unity of 
bhava and nirrüna, a supportless body of compassion,—the 
embodiment of Mahasukha. The Samaya-mudra (the 
Mudra of knowledge) is the Mudra per excellence—it is per- 
fect bliss, perfect knowledge. We have seen that in the 
Samputika as well as in the Henajra-panjika Karma-mudra 
has been placed in the Nirmàüna-cakra, Dharma-mudrà in 
the Dharma-cakra, Mahü-mudràá in the Sambhoqa-cakra and 
Samaya-mudrü in the Mahàásukha-cakra.* From this it 
appears that Karma-mudra represents the totality of the pro- 
cess and the resulting bliss and knowledge when the Bodhi- 
citta remains in the Nirmdana-cakra, Dharma-mudra@ is 
similarly the process, resulting bliss and knowledge when the 
Bodhicitta is raised to the Dharma-cakra, Mahàá-mudrà 
similarly refers to the Bodhicitta in the Sambhoga-cakra and 
Samaya-mudra to the Bodhicitta in the Mahdsulkha-cakra.* 

Let us now discuss the nature of the four kinds of bliss, 
viz., (1) Ananda, (2) Paramá-nanda, (3) Virama-nanda and 
(4) Sahajd-nanda. Ananda is the bliss when the Bodhicitta 
is in the Nirmana-kaya, Parama-nanda in the Dharma-cakra, 
Viramàá-nanda in the Sambhoqa-cakra and Sahaja-nanda in 
the Mahüsukha-kaáya. About the nature of these four kinds 
of bliss the Hevajra-tantra says that Ananda means ordinary 
transient pleasure, Paramd-nanda is more intense, Virama- 
nanda means the detachment from the worldly pleasure and 
Sahajü-nanda is the final bliss. The first involves an ele- 
ment of tactual perception, the second is a step towards pure 
bliss, the third is for the destruction of all attachment and 
the fourth is the final. Again Paramü-nanda is called bhava 


3 Vide Adcaya-vajra-sonigraha (G.O.8,), pp. 83-9. 
3 Vide Samputikü, MS. (R.A.R.B., No. 4854) p. LOCA); 

d Hevajra-panjikă, MS. p. 2(B) 
» Cf. atso Sekoddeda-tika (G.O.8.). p. 62 et seq 
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or existence in the world of birth and death, and as Viramd- 
nanda is said to be of the nature of detachment, it represents 
nircdna ; and Sahajá-nanda is neither bhava nor nirvüna, it 
transcends both.' Again it is said that Ananda is like a 
resemblance of the world, t.e., here the Südhaka gets only 
s glimpse of the world; Paramd-nanda is the provisional 
world, WVirama-nanda represents the world, but Sahaja 
remains in neither of these three.” 

In the Sekoddesa-tikaà we find that Ananda is the 
pleasure of passion which disturbs the mind ; Paramd-nanda 
is the realisation of full bliss when the Bodhicitta reaches 
the forehead ; the next stage is the stage of Viramda-nanda 
when nectar oozes from the moon in the forehead. Even 
in this stage of Viramáü-nanda the Südhaka retains his 
consciousness of the egohood, i.e., the realisation of the bliss 
in this stage is associated with some sort of self-conscious- 
ness; but this self-consciousness is totallv lost in the state 
of Sahajá-nanda where the knower and the knowable are lost 
in the oneness of perfect bliss. Of the sixteen digits of the 
moon the first five represent Ananda, up to the tenth is 
Paramáü-nanda, up to the fifteenth is Virama-nanda and the 
sixteenth represents Sahajü-nanda, Again, corresponding to 
the four stages, viz., the state of wakefulness (jaágrat), dream 
(srapna), deep sleep (susupta) and the fourth or the final 


state (turiya), we have the four elements, viz., body (kay a), 


4 4nmandena sukhorh kiñeit paramd-nandam tato'dhikam | 
tiroma-nondo tírügah syüt sahajq nandan tu fegatah W 
prathaman sparéó-krüntafica deitiyam sukha-cáfichayà | 
trfiyam raga-n&fatedc caturtharh tena bhacyate || 
paramá-nandah bharass proktah nirednaf ca cirdgatah | 

madh gama -nanda-mát ran. fu sahajam ebhir eicarjitam W 


Cf. also Sekoddela-fikà (G.O,8). pp. 54-55. 
95 prathamé-nanda-matran 


is porni nania deisoidlpsisy 
Se. et t yG nra e 
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speech (vàk), mind (citta) and knowledge (jfüna); we have 
four kinds of bliss in each of these states and thus the actual 
number of the kinds of bliss becomes sixteen in all.’ 

Closely associated with these four kinds of Ananda is 
the theory of the four moments or four distinct stages in 
the realisation of the Sahaja. These are, as we have seen, 
Vicitra, Vipaka, Vimarda and Vilaksana.  Vicitra is the 
moment when the realisation of pleasure is attended with 
various kinds of emotions resulting from physical union. 
Vipüka is the moment when the bliss is matured to know- 
ledge ; Vimarda is a higher moment when the realisation of 
the bliss is attended with the consciousness of the ego as the 
realiser of the bliss; Vilaksana is the moment when the 
realisation transcends all these three and the realisation of 
the bliss is free from any emotion of attachment or detach- 
ment. In the Vicitra moment there is the realisation of 
Ananda, in the Vipüka Parama-nanda, in the Vimarda 
Virama-nanda and in the Vilaksana Sahajá-nanda.* 

This theory of moments and the four kinds of bliss is 
very important from the standpoint of Yoga; for the lay 
Yogin who will not be able to distinguish between the one 
moment from the other and one kind of bliss from the other, 
may take even gross sensuality to be Sahaja-bliss or Mahàá- 
sukha ; but that is practically adopting the path to hell. Tt 
is for this reason that the four moments and the four kinds 
of bliss must be very clearly distinguished. The Hevajra- 
tantra says that a perfect knowledge of the bliss follows only 


* G.O.8., pp, 26-27. 
3 rícilraA ca eipëkañ ca vimardo cilaksanes tatha | 
catuh kanar samdgamya evarh jananti yoginah | 
vicitrarh vipidharh khyütam 4liigana-cumband-dikam | 
vipākarh tad-viparyisom aukha-jldnasya bhufijanam 1 
timardam dlocanam proktarh sukharh bhuktarh mayeti ca | 
vilakganamh tribhyo'nyatra igd-raga-cicarjitam | 
vicitre prathamá-namndah paramd-nando cipdkake ( ? ) | 
_ eirama-nando eimardad ca sahajd-mando vilakgane 1 
—Hecajra-tantra, MS, p. INA). 
Bot cf, Seka-nirnaya of Adceaya-vajra-saimgraha (G.O.8.), p, 28. 


93—2158 B, 
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from a perfect knowledge of the moments.' Tillo-pada says 
in one of his Dohas, ‘He who knows the distinction of the 
different moments and the different kinds of bliss becomes 
a real Yogin in this very life’.* 

To understand the esoteric Yoga of the Tantric 
Buddhists let us now sum up the whole discussion. We 
said in the beginning of this chapter that Mahdsukha or 
great bliss is the Absolute of the Tantrikas. This Mahā- 
sukha in its state of Absolute is motionless and changeless; 
it materialises itself in the gradual process of change. The 
lowest Cakra of the body (whether the Nirmana-cakra of the 
Buddhists or the Maladhara-cakra of the Hindus) is the 
material plane and Mahdasukha remains here in its grossly 
physical form—it is the sex-pleasure; and in this plane 
Bodhicitta is the physical bindu (seed); through further 
downward motion the bindu becomes transformed into the 
physical body. But as the bindu marches up from the 
physical plane to higher and higher planes it casts off its 
physical nature and approximates its original nature as the 
motionless and changeless; this motionless and changeless 
Mahüsukha in the highest plexus is the Absolute in which 
the self and the not-self merge. The bindu in the Nirmàána- 
cakra is composed of earth, water, fire, air and ether; but 
when the bindu ‘in its upward march leaves the Nirmdana- 
cakra, the element of earth merges itself in water, and in 
this way, with further march of the Bodhicitta, the element 
of water merges itself in fire, fire in air and air in citta, 
and thus in the highest plane, i.e., Usnisa-kamala it becomes 
pure effulgence. When this bindu as pure effulgence 
becomes perfectly motionless in the highest plexus the 
Sadhaka attains a transubstantiated divine body with divine 
(immaterial) eyes and ears; he thus becomes omniscient and 
all-pervading and thus becomes the Buddha Himself.” 

1 dnandSs tatra jayante kgana-bhedena bheditah | 

keana-jfanat sukha-jlanam evamkáüre pratisthitam | 
—Hevajratantra, MS. p. 99(A). 
* khana ümanda-bheu jo j8mai | | 
to tha jammahi joi bhanijjai | (No. 28). 
4 Sekoddedatiha (G.O.8,), p. 7, nlso, p. 45, ° 





CHAPTER VI 


THE ARGUMENT OF THE TANTRIC BUDDHISTS 
IN DEFENCE OF THEIR YOGA 


In the previous chapters we have tried to give an 
exposition of the theories and practices of the Tantric 
Buddhists. The rationale of the sexo-yogic practice of the 
Tantric Buddhists is to be found in what has been described 
and discussed above. We do not think that any further 
argument is necessary in defence. But it seems that, 
because of the unconventional nature of their practices, these 
Tantric Buddhists were sometimes over-conscious about the 
justifiability of their practices and advanced various argu- 
ments in defence of these practices. It will, therefore, not 
be without interest to state and examine the main arguments 
of these Tantrikas as we find them in the various Tantras. 
These arguments, as is the case with their other arguments, 
are not found in the texts in a systematised form, they are 
rather to be culled from the texts. But two works are found 
mainly, though not entirely, devoted to offering something 
like a philosophical explanation of these practices; the first 
is the Citta-visuddhi-prakarana of Aryadeva and the second 
is the Tattva-siddhi of Sànta-raksita.' 

The main argument, to start with, is that to pass any 
ethical judgment on the nature of an action, it should always 
be remembered that an action, of whatsoever nature may it 
be, is by itself neither moral nor immoral ; in its non-rela- 
tional absolute nature it is purely colourless, and hence in 
itself it has got no value, that being always relative. "Thus 
the moral, immoral and non-moral nature of an action is to 
be determined by the effect it produces in relation to the 
general scheme of life. To be strictly ethical, it is not even 
the effect that determines the nature of an action,—it is 


1 M8, (C.L.B.), No, 18124, 
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rather the motive behind that speaks either for or against it. 
The main emphasis of the Tantric Buddhists seems to be on 
this vital point of ethics. If it be the motive behind the 
action, and not the action itself, that determines the nature 
of an action, any and every action in the form of some reli- 
gious practice is to be justified, provided, the motive behind 
is nothing but the attainment of some religious fulfilment. 
The ultimate goal of the Tantric Buddhists is the realisation 
of Mahasukha in the form of perfect enlightenment, which 
tantamounts to the realisation of the Vajra-nature or the 
Sahaja-nature of the self and of the dharmas. With a view to 
attaining this final goal they adopted a particular sex-yogic 
practice. If we are to judge this practice by the motive 
which impels them to have recourse to it—and not by the 
commonly accepted nature and value of the action—we shall 
have nothing to say against it. If the motive or rather the 
perspective be not pure, they will be like fools building their 
house on the sands and great will be their fall in the dark 
abyss of the cycle of birth and death. This path of Yoga 
with sex-relation has frequently been spoken of as a very easy 
path for the attainment of success, as it 1s the most natural 
path, being in consonance with our natural human tenden- 
cies and involving no unnatural strain of continual repression. 
At the same time it has also been repeatedly reminded at 
every step that it is also a very dangerous path of Yoga; 
for, everything depends on the purity of the citta. 

In the Citta-visuddhi-prakarana of Aryadeva we find a 
short ethical discussion on the nature of sin. There it is 
said that the mind is the real agent of all actions—nay, it 
is the antecedent factor of the dharmas, it is the most 
important, it is the quickest; it is through the pleasure and 
displeasure of the mind that our speech and actions follow." 

1 manabpüreangama dharma manahéresthá manojabah | 

manatā hi prasannena bhágate cà karoti cà |  Vorso 10. 

This verse is nothing bot the Sanskritised form of tho two opening verses 

of the Pali text Dhamma-pada which run thus:— 


manopubbatgama dhamma 
manasü ce padutthena bhüsaté eg karoti và | 


tato'nam dukkha-manetti cakkarh'vca tahato padar Ë 
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It is, therefore, that the citta is solely responsible for the 
ethical nature of an action.’ 

Thus the intention behind an action gives an action a 
moral or immoral colouring, and as this principle has got 
its sanction in the Scriptures, no pious man can have any 
objection to it.* Then the author goes on to say that the 
Yogin, who has made a ‘god’ of himself by the universalisa- 
tion of the self, and all of whose activities are prompted by 
a spirit of benevolence towards the world, attains liberation 
by the enjoyment of objects, and never is he bound down 
by any such enjoyment. As a man versed in the science of 
poison knows poison as poison and then swallows some 
quantity of it and yet he never falls swooning thereby, on 
the other hand, becomes cured of diseases, so also is the case 
with an expert Yogin, who attains liberation through enjoy- 
ment.* 

A general consideration of the trend of argument of 
the Tantric Buddhists will show that their main stress 
is on the point that no action duly performed with 
Prajüà and Upàüya comes within the scope of our popular 
code of morality. Prajia, we have seen, is perfect know- 
ledge of the nature of perfect vacuity about the nature of 
the self and the dharmas ; and Upaya is the spirit of universal 
compassion, and these two taken together constitute the 
Bodhicitta. Now, it can very easily be shown from the 


manopubbangamà dhamma menoset{had manomayd | 
manasi ce pasannena bhdsati cà karoti på W 
tato"nam sukhamanveti ehàyá ca anapüyimi | "Verses 1-2, 
1 The author takes am instance here. An old man was directed by a 


.slumbering monk to go quickly to a place; because of the rapidity of motion the 


old fellow had a fall and he died; now apparently the sin of causing death to the 
old man seems to devolve on the slumbering monk; but as the intention of the 
monk in ordering the old man to hasten to a particular place was very good, he 
should not be held morally responsible for tho death of the old man and thus he 

t no sin. The authority of the Vinaya is also referred to here which holds 
that unintentional causing of death is no sin om the part of a man possessing no 
wicked mind. Verses 11-19, 

? tasmad ádaya-müla hi padpa-punya-cyacasthiteh | 
subha-cetardm 


ity uktam dgame yasmdn na'pattih 


| 


—Jbid., Verso 15. 
3 1 bid., Verses 17-18, 


F 
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standpoint of Prajñà or perfect knowledge that there cannot 
be any provision for morality, and similarly it can also be 
shown that from the standpoint of Upaya or universal com- 
passion also there cannot be any provision for morality. 

We have seen that the Tantric Buddhists, in unison 
with the Mahàyànist Buddhists in general, were advocates 
of an extreme form of idealism. With them the world has 
no objective basis; everything that appears to exist outside, 
is nothing but the illusory creation of the subject. It is, 
indeed, extremely difficult to construct any system of ethics 
on the ground of this extreme form of idealism. And as a 
matter of fact the idealistic Buddhists left no scope for 
morality. It has been declared by Nagarjuna in unequivocal 
terms that the value of morality is always provisional, there 
being no objective basis for it whatsoever. The whole uni- 
verse of good and bad, right and wrong, being a mere creation 
of the citta, the world of morality has only subjective value 
and as such is always provisional. ‘This extreme form of 
subjectivism has often been emphasised by the Tantric 
Buddhists in connection with the ethical questions pertain- 
ing to their practices. The citta or mind being the ultimate 
ground of all creation, the nature of the citta will determine 
the nature of all appearances in the form of actions ; and so, 
all actions done with a pure mind cannot but be pure even 
if sex-relation is involved in them. In the Jñāna-siddhi of 
Indra-bhüti we find an interesting discussion on this topic 
of virtue and vice. It is pointed out that contradictory state- 
ments and injunctions are to be met with in the Tantric 
texts ; some actions are described somewhere as virtuous and 
vicious in other places. How then to reconcile these contra- . 
dictory statements? It has been replied that in reality 
there is nothing virtuous and nothing vicious. Virtue and 
vice depend on the condition of the citta. There are three 
elements (dhatu) which generally combine together for the 
performance of an action; these are body (kaya), speech 
(vak) and mind (manas). Of the three, body has no power 
to do anything without mind ; speech is also never possible 
without mind ; so, it stands that it is the citta that is doing 





TANTRIC BUDDHISTS IN DEFENCE OF THEIR YOGA 183 


all good and bad through body and speech." How then to 
define virtue and vice? It is said, whatever is done with a 
view to doing good to the world is right or virtuous, and 
whatever is done with any other motive is a sin.’ All the 
right and wrong are created by the citta and it is through 
the citta again that thev are all destroyed. Charity is one 
of the universally recognised moral virtues; but the mere 
action of giving produces no virtue unless it is done with a 
charitable mind ; the virtue of the action of giving depends 
solely on the attitude of the man.’ Tt is finally decided here 
that there is no other criterion of virtue than the benevolent 
spirit; any action prompted by such a spirit is moral, and 
any action done with a malicious spirit is immoral.* 


Ch. IX, Verses 6-7, 
2 hitd-rtham yad bhavet karma saream sac-caritasn bhavet | 
víparyaydt apunyar tat prapadanti jino-ttamah | 
—Ibid., Verse B. 

3 Ibid., Verse 15. 

4 In the tenth chapter of the same work it is said that the conceptions of 
purity and impurity are mere thonght-constructions. "There is nothing as purity; 
for, the very existence of purity will posit its antithesis impurity; and if there be 
no conception of purity at all, there will not be any conception of impurity also. 
Both the conceptions are relative and are mere imagination of the common run of 
people (X, 9-10). In the eleventh chapter of the same work we find that a Yogin 
is justified to adopt any woman for the purpose of his Yoga, no matter in what 
relation she stands to him; for, all human relations are without any objective truth 
behind them; they are mere thought-construetions of the common people. More- 
over, in the beginningless whirl of birth and death a mother of one life may become 
the daughter of the other life, and she again in her turn may become a wife in the 
next birth; so there being no fundamental difference between » woman as the mother 
and as the daughter and the wife, any one of them may be adopted for the purpose 
of Yoga. This ocean of world is full of the water of thought-construction, and the 
yogic process of the Vajra-yiina is like a raft to take people across to the other shore, 

It has been said in the Ekalla-ctra-canda mahd-rogana-tantra that the Yogin 
of the Vajra-yina should have no fear either of heaven or of hell; for there is 
neither any vice nor any virtue: all vice and virtue are spoken of only for the 
satisfaction of the common people. As everything is by nature nothing but the 
citta and as the existence of everything is but momentary, who is there to go to 
hell and who to go to heaven? 

na pápam widyate kiñcit na punyarh kifcid astiha | 
loka@namh citta-rakegdya pipa-punya eyacasthitsh I 
citta-matram yatah sarvari Keana-matrake yatah sthitih | 
naraka gacehati ko'sau ko'sau srargari praydti hil 
MS. (R.A.S.B., No. 9089) p. 14(A). 








184 TANTRIC BUDDHISM 


It has been further argued in some of the texts that 
the Yogin, before he enters into the auspicious circle with a 
view to being initiated in the secret cult of Yoga, must possess 
a trained mind and perfectly purified body (or rather an 
immortal body) fit to realise the ultimate void-nature or the 
Sahaja-nature of the self and the dharmas. When the mind 
of a Yogin is thus 'placed in the knowledge of the vacuity 
or the non-dual knowledge', he cannot have any mental 
complex of morality and immorality or virtue and vice. To 
such a man all the dharmas appear to be of the same non- 
dual nature. In the Yuganaddha-krama of the Pafica- 
krama it has been said that when the Yogin places himself 
in the state of Yuganaddha or unification he should make no 
distinction between the self and the enemy, the wife and 
the daughter, the mother and a public woman, a Dombi and 
a lady belonging to the caste of the twice-born ; to him a 
piece of cloth and the skin of a beast, jewel and the husk of 
corn, urine and good drink, cooked food and waste matter, 
scented camphor and the bad smell of the impure, praises 
and scorns—all are of equal value. To him there is no 
distinction between the fierce God (i.e., Siva) and the 
wielder of the thunder (i.ce., Indra), between day and night, 
dream and awakening, the past and the present, happiness 
and sorrow, any wicked man and the son, hell and heaven, 
virlue and vice.* 


1 Tt is anid in the fifteenth chapter of the Prajüo-páya-cinifcaya-siddhi of 
Anañga- vajra that in the yogic practices of Vajra-yina there should be no delibera- 
tion as to what kind of a Mudr& should be adopted and what not; for, through’ the 
Yoga. which leads to the realisation of the magical nature of the universe, one 
can safely enjoy everything. Everything having ita existence in the ultimate non- 
dual eubstence (dharma-dhata), nothing can be harmfol to Yoga; and, therefore, 
the Yogin should enjoy everything to his heart's content without the least fear 
or hesitation, Verses 29-30. 
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We find it quoted in the Subhdsita-samgraha that what- 
ever easy movements of the limbs are produced through the 
Bodhicitta, which is pure by nature, are to be recognised as 
the Mudrüs (yogic Mudris), and all the sound-vibrations are 
to be recognised as the Mantras. Not only that, in connec- 
tion with the Sahaja all the varieties of emotions, such as 
the erotic emotion, heroism, the emotion of scorn, anger, 
laughter, fear, pity, wonder and quiescence,—the emotions 
of attachment, hatred, infatuation, pride and jealousy, etc., 
——all become pure by nature and all of them reflect the know- 
ledge of vacuity; for, at basis all these are nothing but the 
forms of the one citta produced through the three elements.’ 

In the Hevajra-tantra the Bodhisattva Vajra-garbha 
asks the Lord (bhagavan) how it may be possible to attain 
success in Yoga in the company of a woman. In reply the 
Lord says that in the Prajñā and the Upaya there is neither 
origination nor destruction; through perfect knowledge of 
the world the Yogin first of all should realise the illusory 
and magical nature of the world, and then he will find that 
all the theses and antitheses vanish in the sky. Yoga pre- 
supposes this knowledge about the world and the Yoga per- 
formed with this kind of knowledge is always-above the range 
of the ordinary codes of morality.” 


yathá saukhyam tathā duhkham yathd dugtas tathà sulah | 
yatha vicis tathd svargds tathé punymh tu pàpakam | 
—Pgfica-krama, MB, p. 331A). 
t Subhdgita-sarhgraha, p. 47. Again it has been said,—foolish people think 
of liberation (mokea) as something entirely different from the enjoyment of ‘the 
world; but whatever there is sublime and great which is heard, seen, smelt, eaten, 
known and touched, is good all round; all the women are to be known as the 
thunder-women (eajra-nirt), all men are to be recognised as the lords of the yogic 
circle. the whole drama of the world is to be known as perfectly pure by nature. 
—Subhürita-sa:mhgraha, p. 50. 
Cf. nl«o—yas tu sarceümi kriyámé prajiayd viniyojayet | 
so'pí 4ünya-pada-yogas tapo hy ctarh mahdtmandm | 
Tode — tantra, quoted, in the Subhdsita-sarngraha, p. 49. 
7 MR, In the Seddhisthdua- krama of the PaAca-krama 






94—2158 B, 
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Tillo-pada says in one of his Dohas, “I am void, the 
world is void,—all the three worlds are void,—in this pure 
Sahaja there is neither sin nor virtue." The ultimate 
reality is bereft of both merit and demerit.* 

Now, from the standpoint of Upàya or universal com- 
passion we see, that the ordinary standard of morality can- 
not be applied to a Bodhisattva. For, a Bodhisattva has 
no right to consider the pros and cons of any action from 
his own standpoint, that is to say, he has no right to judge 
an action as right or wrong only because it produces some 
good or bad effect on him. The life of a Bodhisattva being 
pledged for the world at large, he may be required to do some- 
thing which pleases others but may do him harm.* 


and the Abhicárika performances (like subduing or attracting others) should all be 
made as if they sre all like the rainbow in the sky, and all enjoyment like that of 
sex-intercourse, etc., and songs and sounds, etc., should be made as if they are all 
like the moon reflected in water. 
maontra-mudrá-prayogatca  manda(làá)di-eskalpanam | 
bali-homa-kriyár Sarrür. kuryAt mdyo-pamam sadd | 
4üntikam paustikañ cá'jÀ tathd cadyà-bhicürakarh | 
ükargnü-di yat «arca kuryat indrüyudho-pamarh | 
árhgürà-dy-upabhogaA ca gita-e4dyA-di-secanam | 
kalüsu ca pracritin ca kuryüd udaka-candra-vat | 
š M8, p. N(B). 
1 hau sunna jagu sunna tihua(ne) sunna | 
[nimmala sahaje ma papa ma punna) 
Doha No. 84. 

2 Dohā No. 99, 

5 Thus we find in the Tattca-siddhi,—if & woman falls passionately in love 
with a Bodhisattva and if she be about to sacrifice her life for him, it is the 
bounden duty of the Bodhisattva to save her life by satisfying her. So the 
Bodhisattva should transgress the law oven of the ten kinds of meritorious deed for 
the sake of others. 

co'ktarh bhagpacatá Ala-patale/bodhisatioena dada-kudaliny api pard-rthena 

eydni/yatha k&cit kama-rthint kümini stri bodhisattva prati prümün 
tyajet/tasyüh  kámüdi-samsecanena. "prüna-saficórasn kiryam/ 
—Tatica-siddhi, MS. (C.L.B.) p. 205. 

Tt is for this reason that it has been repeatedly said in many of the texts 
that there is nothing in the world, which a Bodhisattva-yogin should not do for 
the sake of the beings (Citta-viduddhi-prakarana, Verse 33). It has also been 
repeatedly declared that the only criterion of morality is a sincere will for the 
ua RA ir sa a 
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The main emphasis of the Vajra-yanists is on the 
point that all the other religious systems are rather 
defective inasmuch as they prescribe the most unnatural 
repression on the mind of a man. ‘Through the practices of 
the difficult vows, fastings and hard penances a man may 
inflict torture upon his body and mind, but through such an 
unnatural process nothing like final tranquillity of the mind 
can be attained. The principle of the Tantric Buddhists in 
introducing the esoteric yogic practice is much akin to the 
principle of Homceopathy, viz., Similia similibus curantur. 
It has been found on investigation that the element, which 
causes a disease under particular circumstances, cures the 
same disease when applied by an expert physician in a 
different way, i.e., in a very smaller dilution. ‘The Vajra- 
yanists will also say, that the very action which binds a man 
down to the world of infinite misery may help him to attain 
liberation, if taken from a different perspective, t.e., if taken 
with the knowledge of the Prajna and the Upaya. This 
principle of the Vajra-yünists is found explained in many of 
the texts in the form of a set of analogies, the main purport 
of which is, what binds the fool, liberates the wise; that 
which may prove fatal to ordinary people may conduce to 


Up&áys; he should always enjoy the five objects of desire most unbcaitatingly. 
` © 9 Ho, whose Bodhicitta is firm and whose mind is not attached to desires, 
need not havo any doubt or hesitation in this Yoga, his success is guaranteed." 
nüsti kifcit akartaeyam prajiio-pdyena cetasá | 
nirciahkah sadā bhüteá bhoktaeyam pafca-kámakam | 
=- c - <. = . 
b ttach drdham yasya níibzañgá ca matir bhavet | 
vicikitsá naiva kartacyd tasyedam sidhyate dhrucam | 
Quoted in the Tattea-siddhi, MS. p. 155, 
It has been said in the Updli-pariprechd-sitra that the passions of the 
Bodhisattva proceed out of deep compassion for the beings. Because of the aim 
and also the knowledge which accompany them they never affect the mind of the 
Bodhisattva. It is, therefore, said that with the Bodbicitta the Yogin himself 
becomes a god, such a Yogin need not inflict torture on himself through hard 
penance; let him be the perfectly enlightened one through the enjoyment of bliss. 
Neither purity, nor rules and regulations, neither penance, nor hard works are 
required for success; it is to he attained through an easy process of pleasure and 
bliss (Quoted in the Tatfea-siddii, MS. pp. 188-189), " 
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health and happiness in the case of a scientist, that which 
drags the uninitiated fool to the hell of debauchery may help 
the initiated Yogin to attain perfect enlightenment. It has 
been said in the Citta-visuddhi-prakarana of Áryadeva, 
"Childish people are pleased with colour and beauty—the 
mediocre resort to renunciation, the highly enlightened ones, 
who know the ultimate nature of all form and beauty are 
liberated.'"* What is real with childish fools is unreal with 
the Yogins,—through this principle the wise realise the end, 
they are neither bound down nor liberated (i.e., they realise 
the state which transcends both bondage and liberation). 
Only the ignorant think of existence and extinction,—the 
seers of truth think neither of the world nor of Nirvana. In 
this ocean of the world our thought-constructions are the only 
disturbing elements; those great saints who have been able 
to transcend these constructive imaginations are liberated 
from the bondage of the world.” Ordinary people are as 
much obstructed by the poison of doubt as the really poisoned 
people are ; the compassionate must eradicate all such doubts 
and move freely. As a transparent gem is coloured by the 
rolour of other objects, so also is the gem of citta coloured 
yy the constructive imaginations,’ but by nature this gem 
of citta is free from the colour of imaginations—it is pure 
from the beginning—uncreate—essenceless and stainless.‘ 
Whatever should not be done by foolish people should very 
carefully be done by the Yogin whose mind is pure. When 
women are charmed and enjoyed by a Yogin, whose mind 
is bent on the good, they conduce to the fulfilment of desires 
and also to liberation at the same time.* By a methodical 
mediation on the supreme qualities of the gods a Yogin 
revels through his passionate mind and is again liberated 
through the fulfilment of the passions. As a man affected 
with poison again gets rid of it through poison, as the water 
1 bálá rojyanti ripesu voirügyarh  ydnti madhyamáh | 

srabhára jñā cimucyante rüpasyo ttama-buddhaygah || 

Ibid., Verses 23-25, Verse 20. 
Ibid., Verses 26-27. 


Ibid.. Verse No. 98. 
Ibid., Verses 29-30, 
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in the ear is removed with the help of water poured in the 
ear, as a thorn is removed: with the help of another thorn, 

in exactly the same manner the great sages get themselves 
relieved of all the passions with the help of the passions. 

As the washerman washes and cleanses clothes with the help 
of some dirty substance, so should the wise remove the filth 
of his mind through filth (of enjoyable objects). As a 
glass becomes pure and transparent when rubbed with 
rubbish, in exactly the same manner when something bad 
is done and enjoyed by the learned, it becomes the destroyer 
of all wrong. When a lump of iron is thrown into water 
if certainly sinks down, but when it is shaped as a vessel 
it not only floats on water, but takes others also to the other 
shore ; exactly in the same manner, if through the principles 
of Prajüà and Upaya the mind can be shaped into a vessel, 
one is not only liberated through the enjoyment of objects 
but relieves others also.* It is well known to all that milk 
destroys poison(?); but the very milk taken by the snake 
is transformed into strong poison. As the swan drinks milk 
out of a mixture of milk and water, so also the learned enjoy 
the poisonous objects of desire, but avoids bondage and 
attains liberation.” Then the author tries to show that no 
object of the world and no action whatsoever has got any 
absolute nature with a beneficial or a pernicious influence. 
The nature of the dharmas, depend mainly on the collocation 
of cause and conditions. A slight elemental change, or a 
slight change of condition may change the nature of an 
object altogether. From this the author draws the conclu- 
sion that human passions and the actions prompted by them 
have got no absolute nature of their own, and as such by 
themselves they are neither beneficial nor pernicious, neither 
virtuous nor vicious. As, for instance, poison, when taken 


1 igd krünto yathd kafcid visenaica tu nircigah | 
kornaj jalar jalemaica kanftakemaira kamfakam | 
fügenaica ftathü rügam wuddharanti maniginah || 
yathaiva rajako vastrarh  malenaiea tu nirmalam | 
kurydd cijñaz tethd'tmdnarh malenaica tu nirmalam | 
tbid., Verses 36-38. 
lbid., Verses 39-41. ?Ibid., Verses 43.44. 
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in a scientific manner acts ilke nectar, and even food like 
buttered cakes, etc., when taken-in an unscientific manner 
by the fool, acts like poison; so also is the case with this 
Citta, which, when purified by pure cause and conditions 
shines bereft of all thought-constructions, bereft of any 
attachment and is pure by nature.' As the dim ray of a lamp, 
when supplied with fresh oil and wick, becomes unflickering 
light and removes all darkness, as the smal) seed of the banian 
tree with proper nourishment grows in exuberance with 
roots, branches, leaves and fruits and becomes a great tree, 
as the yellow colour in combination with lime undergoes a 
great change, so also is the element of the dharmas which 
admits of great change in association with Prajüà and 
Upaya.* Clarified butter (ghrta), when taken with honey, 
has the chemical effect of poison ; but when it is duly taken, 
it has got a chemical action conducive to health, As copper, 
rubbed with some chemical substance, becomes pure gold, go 
the afflictions (kles$a), when purified with knowledge, be- 
comes beneficial to men. The followers of the Hinayàna 
bave their fear of death at every step, but the followers of 
the Mahayana, accepting the religion of compassion and with 
their mind bent on relieving the whole world and having 
the bow of Prajnà in their hands, have no fear of anything 
whatsoever. As the lotus grows in mud, but is never affect- 
ed by the defects of mud, so the Yogin is never affected by 
the vices of imaginative construction and of the desires.* 
The Tattva-siddhi of Santa-raksita breathes the same 
spirit as the Citta-viguddhi-prakarana. There also we find 


1 Jbid., Verses 45-46. 
2 yothd cahnih kRršo'py cra tadla-vartgá-di-samaskrtah | 
dipo nirmala-nigkampah sthira-timira-ndéanah || 
pata-bijarn yatha siikgmarh sahaküra-samancitam | 
éakha-mala-phalopetarh mahderksa-vidhayakam | 
haridrü-cürna-samyogüd sarpa-ntaram itd amrtam. | 
prajfio-pdya-samayogad dharma-dhátus tatha viduh I 
Ibid., Verses 47-49. 


Ibid., Verses 50-53, 
4 pahka-jütav» yatha padmawa pavika-dogair na lipyate | 
víkalpa-eásanád-dogais tathd yogi na lipyate | 

I bid., Verso 116, 
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that the beauty and objects of the world, when duly enjoyed 
with the knowledge of Prajfia and Upaya, must produce 
some special religious effect (visista-phala-vadhaka bhavanti). 
It is a commonly accepted truth that some special substance 
has got the capacity of producing some special effect ; as, for 
instance, the fruit of the Emblic Myrobalan (àmalaka), 
which grows on earth, has got by nature an astringent taste ; 
but that very @malaka fruit, when it obtains the additional 
condition of being run through a process with milk, tastes 
very sweet. So it is found experimentally that the same 
thing may have different effects when affected or reformed 
through other different cause and conditions. If that be 
true, there cannot be any doubt about the fact that the objects 
of the world, when properly enjoyed with the yogic practices, 
can produce some special religious effect. In this connection 
it is reminded that there is no such law that a particular 
thing will produce the same particular effect under all the 
varying circumstances ; on the other hand, it is seen that one 
root-cause may produce entirely different effects under 
different collocation of conditions. ‘The mysterious capacity 
of the combination of the cause and conditions is unknown 
and unthinkable even to the wise.‘ That being the case, 
it is to be admitted that sex-passions, which generally drag 
a man down to the level of the beasts, may also raise him to 
the level of the gods, if, however, these passions are reformed 
and purified with the knowledge of Prajñá and Upāya. 
The authority of the Ratna-küta-sütra is quoted here, where 
it has been said that as in the cane-fields or in the paddy- 
fields fertilisation of the soil becomes of much help for the 
growth of corn, so also the reformed afflictions become bene- 
ficial to the Bodhisattva.* 

As the forms (rüpa) and objects (dravya) have no 
absolute nature of their own, and as their nature depends on 


1 acint(y)ateüddhetu-pratyaya-sümarthyasga | sareacidám | 
MS. p. 184. 
3 tad yath& kegu (kan-ksetregu 44li-kgetresu sarhshOra-hiita upakārī bh6to 
bhaeati/ecam eva bodhisatteasya kleda upakári-bhüto bhaeati. 
Quoted in the Tattra-siddhi, MS. pp. 187-188. 
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the variation of conditions, and as associated with Prajna 
and Upaya they, instead of fettering the mind of a man in 
the world of misery, can conduce to supreme bliss and final 
liberation, so also is the case with the bliss resulting from 
any kind of tactual sensation (sparía-nirjáta-sukha). As in 
association with ignorance this bliss may be the cause of 
bondage and of illusion, in association with Prajia and 
Upaya it may again lead one to a transcendental state. The 
whole thing depends on the motive or the mental attitude or 
the resolution (sankalpa). If the mental resolution (mano- 
ratha-sankalpa) be pure, everything will be beneficial not 
only to the self, but also to the whole world. 

Again it is said, this tactual pleasure may, through 
practice and a strict mental discipline, lead our mind to a 
transcendental absolute position, where the tranquillity of 
mind becomes a natural outcome of the tactual pleasure. As 
fine arts, through sights and sounds, can gradually lead our 
disciplined mind to a tranquil, supreme and permanent 
nature (saméáühita-parama-$aüsvata-svabhüva), so also is the 
case with this tactual bliss. Our deep emotions of passion, 
grief, fear, etc., and the bliss arising out of touch, etc., may 
also have a supreme transcendental effect on our mind. The 
intensity of an emotion can destroy all the waves of menta- 
tion and create an undisturbed oneness (samarasa) in the 
mind. Tt has been said that through those very emotions, 
through which the mind of a man becomes concentrated, the 
mind of a man becomes absorbed in the thatness just like the 
Vigva-ripa jewel. The whole thing hinges, as we have 
seen, on the condition of the subject. As when the Ketaki 
flower is eaten by an elephant, its scent transforms itself into 
musk, and when eaten by any one other than the 
elephant, it has different transformations, and as the 
Ketaki flower itself is not responsible for any of these 

! gena yena hi bhücena manah samyujyate nrndm | 

tena tanmayatüm yüti vifta-rüpo manir yathá || 


Quoted in the Commentary, Marma-kaliká-tantra, MB, p. 5(A): quoted 
in the Tattea-siddhi, MS. p. 197. 


It is also found in the Heruka-tentra with slight variations in reading. 
MS. (R.A.B.B,, No, 11279) p, 74(B), 
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transformations, so also is the case with our passions; they 
produce entirely different effects under different circum- 
stances mainly depending on the subjective conditions. 
Again as milk drunk by the snake results in poison and has 
the effect of nectar when drunk by others, so also is the case 
with the human passions.' 

As a matter of fact, what really is the vrata (vow) of a 
Yogin of the Vajra-yina? It is to view all the dharmas as 
well as the self from the perspective of perfect vacuity. If 
that be the fact, when a perfect Yogin sees some objects with 
his eyes, the objects are void, and so are his eves ; how, then, 
can the void be affected by the void? "The vow of a Yogin 
is to do everything with a compassionate mind and with the 
knowledge of the void ; and if these conditions are fulfilled, 
the Yogin can do whatever he likes without the least possible 
fear of his being fettered again in this world ; what is done 
with a compassionate, fearless mind, free from thought-con- 
structions, is the best of all the vows.* Again what is tapas 
(penance)? It is said, 'To perform all works with a fear- 
less mind—to observe all the practices with a fearless mind, — 
this is the best kind of tapas (penances).'' ° 

The arguments discussed above represent the general 
trend of thought found in the Buddhist Tantras in justifica- 
tion of the practices they adopt in their yogic Sadhana. The 
same arguments are to be found in many of the Tantras and 
Dohas, explained with the help of various kinds of analogies. 
Thus it is said in the Jvàálüvali-vajra-mülá-tantra,—''As 
mad elephants are subdued with the help of molasses and 
rice, so also should the highest knowledge be attained 
through a similar process. As some medicine is sweet to 
taste and at the same time cures disease, so also is the bliss 
coming out of the combination of the Prajñā and the Upaya, 


1 Tattwa-siddhi, MB. pp. 205-206, 
2 punal co'ktam/yogindim kidréam. tratam ? 
sopiyam sarca-karmüni: nirvifanikad caret sada | 
nircikalpena bhdvena vratandm uttamo-tlamaly 1 
Tattva-siddhi, MS, p. 192 


3 Ibid., p- 192, - 
235—2168 B, 
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— it destroys the afflictions easily and smoothly. . . . Again, 
what to one is a rope for hanging oneself, is the remover of 
bondage to the other. O, the wonderful power of the 
followers of the excellent vehicle of Mahayána! Kma here 
practises religion by deeply embracing women.’ * The 
commentary on the Dohdkosa of Kinhu-pada raises a question 
in this connection: Mahda-sukha is non-causal (nirnimitta), 
whereas the bliss arising out of the combination of the 
Praja and Upaya is causal; how then can the latter become 
the Mahd-sukha? The reply is that through the instructions 
of a good preceptor the causal bliss itself may become non- 
causal. The authority of Saraha-pida is also quoted here. 
He says, ‘“This causal bliss becomes non-causal to the great, 
and it becomes of the nature of Maha-sukha which is free 
from thought-constructions and is of the nature of self- 
produced knowledge." ° Again it may be questioned, —if at 
the time of the Sadhanü everything of the world is to be 
thought of as void in essence and illusory or magical in 
appearance, then even the Mantras, Mudris and all the other 
accessories of Yoga become illusory and magical; how can 
then the Yoga have the capacity of destroying the afflictions 
of the mind? In reply it has been said, “A snake-charmer 
creates a magical pillar and then destroys it,—but though 
the pillar is destroyed for ever, men are relieved thereby from 


1 yathaira matte-mitahgd guda-tondulakdédina | 
praeafikriyate vijñämh  eijnünan ca mahddaye ! ( 7? ) 
yathd mohaupadham hifcit sukhä-reädarh eyüdhi-ghátakar | 
— ya- aukha tadeat neloye Mebecatienam Ú 

` 
ekasya gala pisah pues aparasya vandha-kartikà |) 
aho upüya-sümarthyass: mahd-yina-suydyindm | 
kámintih güdham üli^gya bhajanti (*) makaradheajah | 
MS. (B.N. No, Sanskrit 47) p. 22?(B). 
In the Com. on the Marma-kalikd-tantra, these verses are quoted as 
belonging to the Grhya-rajra-ríirürini-addhana, vide MS, p. 16(A). 
? mahü-rukham ca nirnimittarh, tot kathah tathā bhavitum arhati/san- 
nimitfa-sukham era. sad-gurü-padeíün wirnimittam bharati/ 
MS, (Cambridge University library Add. 1699) p. 44(A). 
3 yad idah sannimitfta-eukhac tad eca mahatám parihinam. 
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poison, etc. So also is the case with all the yogic 
practices.'' ' 

In the Hevajra-tantra we find some verses in explanation 
of the Buddhist Tantric practices, and as the Herajra-tantra 
i$ quoted as authority in many connections in most other 
Tantras and commentaries, these verses of the Hevajra- 
tantra are made much use of in many of the texts and com- 
mentaries. It has been put into the mouth of the Lord 
himself that men may attain liberation through existence 
itself ; they are destroyed by the fetters of worldly things, 
but are liberated through a critical examination of their 
nature." Again it is said, ‘‘The very bliss, which causes 
death (in one case), is itself called the meditation.'' * It is 
further said, ‘‘Remove all your fetters of bondage through 
those very things through which people are ruined. People 
are deluded,—and they never know the truth,—and without 
truth they can never attain success.' * The other argu- 
ments found in the text are substantially the same as 
discussed above.* 


1 yathS gárudikah stambharh sfidhayited vinddyats | 
sa tasmin cira-naste’pi risddin upaddmyati | 
Ascribed to Siinti-pida, quoted in the Subhdsita- samgraha, p. Gi. 
3 bhdéwensica vtimucyante vajra-garbha mahd-krpe | 
badhyante bhdva-bandhena mucyante tat parikgayd 1 
MS. p. 2B}. 
3 waranam yena saukhyena [ sukhenieha ] tat-sukhai dhyainam ucyete | 
Ibid., MS. p. Mt(A). 
^ wena yena tu badhyate lokas tena tena tn bandhanarh mucyate | 
loko muhyati na petti tatica tattva-eicarjitah siddhir na lapsye | 
Ibid., MS. p. (A). 
5 "A mon versed in the ecience of poison counteracts the effect of poison 
with the same quantity of poison, which causes death to al! the creatures. Meat- 
diet is prescribed for a patient attacked with gout,—and thus gout is cured by the 
application of another form of it; indeed the prescription of medicine often seems to 
be contradictory to our ordinary experiences. The world is purified by the world 
itaelf.— false imaginations by greater imaginative constructions, As the water in 
the ear is removed by the application of water in the ear, so also the imaginative 
constructions of existence are to be purified in their turn by the corporeal forms. 
The fire-burnt are again pacified through fire. so those who are burnt by the fire 
of passions are again pacified by the fire, of passions, Through the same direful 
activities, through which all creatures are ruined, they are again liberated from the 
fetters of the world, on condition that the activities are all prompted by a spirit of 
universal compassion. People die through passions and are again liberated through 
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In the Dohās of Tillo-pada, Saraha-páda and Kanhu- 
pada we meet with almost similar verses. Thus it is said,— 
as one engaged in the science of poison swallows poison and 
yet is not affected thereby, so does one enjoy the world with- 
out being attached to it.' As one touches the foam of some 
drink and yet his hands are not besmeared with the drink, 
so also the Yogin, though revelling in the objects of pleasure, 
is not affected thereby. As the lotus-leaf is never affected 


the passions,—this is an apparently contradictory idea —unknown to the ordinary 
orthodox Buddhists.” 


yenaiva visa-khandena mriyante sarca ;antacah | 
tenaica eíiza-tatteajño vigena ephotayed visam |} 
yatha váta-grhitasya madsa-bhaksyam pradiyate | 
edtena hanyate otam eiparit augadhi-kalpand || 
bhava-fuddho bhaeenaíca vikalparh pravikalpatak | 
karne toyarh yathdcisfarh prati toyena krsyate | 
tathà bhüva-vikalpo'pi Gkdraih fodhyate khalu | 
yothg püraka-dagdha4 ca sidhyante vohnind punah | 
tathā rágügni-dagdhüs ca sidhyante rága-vahninà || 
yena yena tu badhyante jantaco raudra-karmana | 
sopiyena tu tenaica mucyante bhara-vandhanat | 
rügena badhyate loko rügenaiva vimucyate | 
vriparita-bhácanü hye na jñata buddha-tirthikaih || 


MS. pp. 937(A)—37(H). 
See Samputiká, MS. p. 4700 
Cf. also.—yena cittena Balas ca sarxhsüre bandhanem gath | 
yoginas tena cittena sugatinadrh gatirgatah | 
Pafica-krama, MS. p. 26(B). 
uenüira müghà badhyante buddha kridants tair tha] 
Vajra-dáka-tantra, MS. (R.A.8.B, No, 3825). 
yena yenaivopdyena matta gacchanty adho-gatim | 
tena tenaico'püyena yogi sighram prasidhyati || 
Ekallo-cira-canda-rogana-mahd-tantra, MS. p. 22(A). 
régena hanyate rigo cahni-dáhaé ca eahniná | 
Cisato pi risas hanyāt upadedsa-prayogatah I 
.- LI = * .` * 
sarca-papam kgaya krteá ciparitenaica sidhyali | 
Ibid., M8. p. 22B} 
1 jima visa bhakkhai visahi paluttà | 
[tima bhava bhuñjai bhavahi ma juttá] 
Dohàs of Tillo páda. 
? pisaa ramanta ma tisna vilippai | i 
&aro harai na pani cehippas |] a. 
Dohds of Baraha-püda 
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by the waves of water, though it is constantly in water, so 
also is the mind of a Yogin, which, though always surround- 
ed by objects of pleasure, is never affected by them in any 
way." A Yogin, thus versed in the fundamental truth, is 
never disturbed by the objects of pleasure though he may 
indulge in them.’ 

It should be remembered that wherever the citta clings 
to the objects of desire the ultimate nature of the self is not 
to be found ; the ultimate nature of the self can be realised 
through the enjoyment of the worldly objects only when the 
ultimate nature of the world is realised as the vacuity through 
the instructions of the preceptor, and in such a state there 
remains no difference between the world and the vacuity as 
there is no difference between the water of a river and its 
waves.” Profound and secret are the ways of this cult,— 
who can say anything, and who can hear? Who is really 
engaged in this cult? "This path is just like an underground 
passage of a fort. As it is very advantageous to enter into 


^ punar yathd padma-patre jala-tarangam grhited tat pániyair na lipyatej 
tadotpanng ca padma-patrümbho.cad iti vacanüt/evam abhydro yoginaé caj 
Comm. on the previous Dohā. 
a emai jo mila saranto | 
císahi na váhai pisaa ramanto | 
Dohds of Saraha-páda. 
It has been further said that the Yogin, who, even after he has been able 
to purify the objects of desire (through his transcendental knowledge), does not 
enjoy objects of pleasure, merely floats in the void; and for him thero is every 
possibility of returning to the world of pleasure, His position is just like a 
crow in the ocean, which leaves the mast and hovers round and round and again 
returns to the same mast it loft, 
visaa-visuddhe maü ramai kovala suyna cares | 
uddi vohia kd jima palutfia tahaci padei Ë m 
Again,—'' Don't repress the desire for the objects of pleasure, says Saraha; 
if one does so, he will be destroyed by these objects of desire ugain, as is the case 
with fish, insects, the elephant, black-bees and the deer." (Fish, insects, the 
elephant, black-bees and the deer are attracted and killed by their particular 
attachment to flavour, beanty, tactual pleasure, smell and sound respectively.) 
visadsattà ma bandha karu are cadha sarahe trutta | 
mina paangama keri bhamara pekkhaha harinaha jufta || Ibid. 
3 jatta vi cittahi vipphurai tatta vi nàha sarüa | 
anna teranga ki amma jalu bhava-same khasama sarüa | Ibid. 
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a fort and to capture it and destroy it through this under- 
ground passage, so also is this path,—very advantageous to 
capture the fort of the illusory world and to destroy it through 
the destruction of all the imaginary constructions of the 
mind ; but as there is the wicked dust in the passage which 
kills the inexperienced, but cannot do any harm to the 
experienced, so also there is in this path a great risk, which 
kills the uninitiate but can be overcome only by the initiate.’ 
When water enters into water, there is produced the 
Samarasa ; similarly when mind enters into the pure con- 
sciousness of vacuity, it reaches the final state, where the 
virtues and vices of the world go neither for nor against the 


Yogin.* 








— 
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Avadhiti-mandala, 90 

Avadhütt-pi, 34 

Avalokite$vara, 5, 6, 87, 118 

acidya (nerve), iin 

ddaréa-jfidna, Bon 

Adi-Buddha, 65, 84, 97, 99, 99», 117 

Adi-prajfiá, 97, '97n, 99, 99n 

Adi-dakti, 97 

Ajnü -cakra, 147n 

ülaya-eijüána, 27, 28 

alt, ya 108-09, 112-13, 154, 154n, 155. 


üloka, 44 
üloka-jyRüána, 44 
ülokopalabdhi, 44 
ülokdábhüsa, 44 
ünanda, 151, 174.75 
Arya-deva, 47 
Arya-tiré, 87, 117 
Arva-vimala-kirti, 03 


133 


Beatifie Body, 13 
Bhadra-páda, 41m, 137 
bhaga, 79, 105, 120.21 
bhagavali, 102-03 
bhagint (Prajfá as), 
bhava (nerve), 1540 
Bhiva-viveka, 16n 
bheda (nerve), 154 
Bhüsparía-mudrá, 87 
Bhusuka-páda, 127, 169 
Bhüta-nátha, 121 
Bhüta-tathatà, 19 
bindu, 59, 100, 110, 154n, 
bija(e), 56-58. TÓn, 87 
bija-mantra, 56-58, 'B6, R57 
Bodhicitta, 8.0, 30-40, 49, 40n. 61, 63, 

69, 75. R3, 86, 88.90 

116, 123. 149, 

154-55, 158, 162-73, 178, 181, 185 


102 


I71n, 178 
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bodhicitto-tpáda, 8 

Bodhi-mind, 82, 50n, EST. 170 
Bodhisattva- bhümi, 8, 73, 1 
Bodhisattva Vajragarbha, 142, 185 
Bodhisattva Vajrasattva, 54 
Bodhisattva-yána, 63n 
Bodhi-vrkea, 74 


. Body (as the epitome of the universo), 


146, et seq. 
Body (as the medium), 
Body of bliss, 12 
Body of onjo — * 
Body of the aws, 
Body of — — 12-19 
bola, or bolaka, — 106n 
Brahma-vihara, 7 
Breath control, 143, 171" 
Buddha-ghosa, 
Buddha Mnabhávairocana, 96m 
Buddha Vajrasattva, Sin 


cakra (plexus), 68-69, 70, BT, H, 
146-53, 171-72 
(circle), don 
(cycle), 1 | 
camana, 154, Than: 156, 156n 
candra, 154, 154n 
Candra- kirti, 14-15, 132 
Candarosapa, 155 
Cardiac plexus, 147-48 
Caryb or Upáya-tantra-yüna, 63n 
Caryli-tantra, 63 
Celestial Buddha Vairocana, 54 
Cerebral plexus, 147 
cintamani kula, 87 
citrini, 154 
citta, (nerve), 154n 
Consonants, 108-00, 156-57 
Created Body, 1 


Pais CY s Rb löin 


Denton iscal Dodaten, Ag 

dhamana, 154, 154n, 156, 
dharma-cakra, 111, 144, 148: 8-50, 152-53 
Dharma-cakra-mudràá, 

Dharma-káya, 10-13, 31, $0.81, 95, 95m, 
, 133, 137-88, 148, 152, 156 


. dhürand, 
| — 66-57, | 


Ë 


Buddhas), 65, Bie m. mn 


QUNM. vag: UM | P 


)&kini ‘Min, 1 1 
Domb .M 3, 18 Fe in - 
‘saree A- — 


Heruka, Buddha” ja nu? "- M 
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e, 154, 154n 

ekügratá, 164-65 

Eka-jatá-s&dhanam, 42 

Esoteric yoga, 178 

Esoteric yogic practices, 77, 173 

eram, 110-11 

etamkdra, 110 

Evolution of the consciousness (cid: 
rirarta), 

Expedience (ient), 9, 91, 111, 122 


Female counter-part, 119, 121, 154, 162 

Final Bliss, 175 

Final stage, 136 

Final state, 178 

Fire of time, 157 

Five Abhijnas, 170 

Five Buddhas, 165-66 

Five dhyànas, R5 

Five jüünas, 167 

Five kinds of knowledge, B5, 85n 

Five kinds of lustre, 166-67 

Five kinds of wind, 167 

Five kinds of wisdom, 167 

Five families (kula), 144 

Five omens, 170 

Five Tathigatas, 58, 87, 117, 144, 
157, 162 

pie a (stages in the sddiand), 


Four categories, 148 

Four kirfds of bliss, 119, 173-78 
Four kinds of jhümnas, 131 

Four moments, 173-78 

Four Mudris, 173-74 


Ga ii, 153-54 


31. 
Goddess Cangalr, 172-73 
grühaka, 22, 26, 28, 86, 113, 134, 154, 


154n, 156 
grühya, 99, 96, 98, 86, 113, 134, 154, 

154n, 156 s 
Great blias, 103, 122, 125, 135m, 148, ENL 
Great woman, 
quhyübhiseka, 156-60 
Guru, 125, 158-59 — | 
Gura-všda, 159 — | Da" 


Hajba-yoga, * 1603. "a | E 





E 106.07, E i 154n, 155, 197, 
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I-ness, 09.100 

Infinite bliss, 140, 145 

Intense bliss, 101-02 134-35, 19350, 
143, 149, 162-83 


janani (Prajhà as), 102 
japa, 167 
yam mantra, 167 
gre 177 
andhara-bandha, 1714 
— 74 
jJhünas, 53 
Jina, 75 
jiieydvarana, 23, 27, 175 
jnüna-mudra, 102 
Jiina-pida, in 
Jüüna-sattva, 83 
j"üna-tattvea, 151 


kakkola, kakkolaka, 106 

kalasabhiseka, 160-61 

Kambalümbara-páda, 51n 

Kanaka-muni, 87 

kapha (nerve), 157 

kara-nyása, 172n 

Karma-kuli, 1lln 

karma- mudrá, 111, 150, 174-75 

Karma-nütha, 57n, 84, 1 

karana, 4, 9, 39, 46, 51, Sin, 67, 75, 
B6, 88-97, 100, 112, 113, 115, 119, 
122, 150, 154-56 

Kükint, 147n, 151 

káüla-cakra, 64-67 

Kala-cakra-yana, 53, 64-67 

kaldgni, 157 

Kale, a 108-9, 112-13, 154, 154n, 155, 
15 


kima-dhdtu, 39 
küma-kalá, 116-17 
Kápali, 169 
karmika school, 97n 
Küšvapa, 87 
151-52 
a-dhatu, 138, 139n 


eye mudra. 171m 
kieddvarana, 23, 27, 175 


Kriyi-p — 

n 

kri 116 

Kriy8-tantra, 63n 

Kriya- tantre- sinh. pae. 
tydnugthana Vs. 1 

Kr aet ig — 






» ' 301, 171n 


. 87 
il takti. ATA 
rica vs —* 172n 


— and pharyngeal plexus, 147, 
liin 


Lékini, 148m, 151 

Left nerve, 113 

Liberation, 21.23, 27.29, 33, 50, 93-05, 
118, 124, 134-35, 138, 163, 181, 
191, 195 

Locan&, 70, 87, 111, 117, 149-60 

loka-samsarjana, &ön i 

Lord Candarosana, 104, 141 

Lord Mabñsaukhya, 140 

Lord Mahlüsukha, 141 

Lord Mind, 101.02 

Lord Supreme, 79, 80n, 83-85, 88, 98, 
101, 117-19, 122, 140 

Lord Vajrasattva, 68, 69n, BOn 

Lord $Sri-küla-cakra, 67-68 

Lord $ri-mahilsukha, 140-41 

Lotus, 143, 146, 151, 166, 170 

Lotus in the cerebrum, 172 

Lotus in the head, 147, 163 

Lotus in the heart, 155 

Lower Tantra, 63n 

Lumber plexus, 147, 147n 


Magic, 70 

Magic circle, 65.66 
mahd-bandha, 171n 
mahà-bedha, 171n 
mahd-mudrd, 111, 150, 174-75 
mahd-riga-sukha, 123 


mahàü-sukha, 69. 70, 3101-06, 122, 
125.96, 129.44, 152, 161-65, 168, 
175-78, 194 


Mahé-sukha-cakra, 111. 148, 152, 175 

Mahfi-sukha-kamala, 148 

Mahàá-sukha-káya, lim, 151, 175 

Mah&-sukha-samiadhi, 121n 

Mah&-sukha-yina, 135n 

mahd@-sidhena, 151 

Mah&-sattvs. 53 

Mahisitghika, (sitghT), 151-52 

mahà-/ümya, 43-44 

Mahiavire£vara, 405, 121n 

Mahfüvoga-tantra-yána, 63 

maithuna, 116 

Maitreya, 14. 21, 55, 87 

Mantra(s). 43, 48, 53, 56. 58-63, 71-75, 
84, 94, 162, 167-68, 170, 184, 
185.86n 

Mantra-charms, 65 

Mnantra.nava, 35, 59 

Manítra-£&stra, 52 

Mantra-tattva. 151 

Mantra-ylBino, 52.53, 63n, 64 

Mantra-yoga. 167 

Mafijuári, 48n 

Mandala, 55-54, 62, 66, 74, 84, 94. 968, 


Manipura (cakra), 143, 143n, 147m, 
184, 150, is 171n 
uced through the union of 
Siva and Sakti, 116 
Matrix element, 98, 995 


— 
- 
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Mümaki, 87, 111, 117, 150-51 

MüricT, 74 

müátrikd, 61 

mdyd, 100, 169 

mdayd-purusa, 18 

máyopama meditation, 114 

müycpamá-devaya.vàda, 94 

merudanda, 146-47 

Microcosm, 146 

Middle nerve, 158 

Middle path, 22, 173 

Mimāmsā theory of dabda, 60 

moha kula, 70, 87 

mohana, 72 

Moments, 110, 151, 1519 

Moon, 109-10, 154-57, 169, 171n 

Moon in the forehead, 176 

mudità, 75, 151 

Mudrá (s), 53, 56, 61, Gin, 62, 63, 72, 
74 4, - * . " zm, 058, 
99n, 102, 150, 161, 161n, 162, 170, 
170n, l71n, 184, 185m 

müla-bandha, 171n 

Mül&dhüra-cakra, 905, 1474. 151, 178 

Mystio circles, 49, 53-54. 62, 161 
practices, 104n; 
syllabus, 56, 60; 
union, 98 


Nairštrn&, 101, 117.15, 140, 158, 173 
nartaki (Praja as), 102.03 
Sect a path, Ui i 
region, 1 In 
Nadis, 154n 
Nagarjuna, 14-19, 29, 37, 55, 92, 182, 


Nagārjuna-p ‘pide, 43, 105, 135 
Nathism 
Nepalese Buddhism, 97-98 
Lgs system, 153. 

(s), 151-52 


NE ra-vüdins, 34 
pres 11, 143, 150.52, 162, 


nirmana-koya. 11-13, 905, 148, 152, 


mireüna, 5.7, 18.19, 30, 3846-88, 40, 
47-48, 71, 89-90. 92. 105, 106, 198. 
et seq. 169. re 175. 76, 188; 
dhatu, 


— any residual substratum, 


ee E some residual substratum, 
| 132 


sx 


— 170, 181, 
prajna. de. et, 8, i 


t= J^ i i 


truth, 140; 
union, 117; 

Non-doality, 8, B5, 90, 94, 101, 115, 
139-40, 149 


Objectivity, 19, 21-28, 87, 78, 85, 89n, 
94, 156 


Oneness of the transcendental emotion, 
195 


Oneness of the universe, 124 
Oneness underlying phenomena, 138 


' 


pabbajja, 169 
Padma, 62, 74, 151, 168 
Padma-nartedévara, Sin 
Padma-nütha, 166 
Padma-pini, 87 
Padma-vajra (god), 71, (author), 120 
palita, 154” 
Pandit Advaya-vajra, 34 
pafica-bhüta, 85 
pafica-kima, 165 
pafica-kama-guna, 63n 
pafica-makdra, 63, 63n 
paftca-tathágata, 86 
pera (nerve), 154n 
paramā-nanda, 139, 139%, 142, 151, 
174-76 
paramefeart, 149 
Parna-davart, 74 
Pindars, 70, 87, 111m, 117, 150-51 
paramArthika, 91, 163 ` 
paramita, 72, 78 | 
, 35, 52.53 
n 


Páramit4-na 
Parvat!, 117, 
Perfect bliss. 134, 145, 175-76 
Perfect enlightenment, 70. 71. 114, 186, 
158, 165, 180, 187n 
knowledge. 63, 00, 140, 161, 178, 
182, 185; 


medium, 148; 
union, 36: ; 


, B3, 88, 137-38 
VE m tened Er: 88, 142, 185 


—— 
P dern — — 119. EUN 154n, 18-8 









29," 149, a ine 












i 
— 


Prajfi&-vardhini, 74 
prakisa- mdtra-tanu, 116 
prakrti (nerve), 154n 
prakrti-dosa, 44-45 
prakrti-prabháscara, 74 
pramudita, 9, 73 
Pranaca, 68 
pranidhi, 151 
prati-samkhyd-nirodha, 132 
prati! ya-samutpüda, 14-16 
pratyaceksana-jnüna, 85n 

ratyühüra, 164, 161n, 170 

ratyeka- "Buddba-y&na, 34, 63" 
Mie 4252 Á ; 

rijfiikas, 07 
prana, 64, 67, 154n, 157, 167 
prüna-vüyu, 64, 165 
pranayama, 165-70 
Presiding — 144, 150 
Le Esa n, 150 
Primal ülighienmetib: B4 
Primal Lord, 85 
Primordial substance, 97 
Principle of defilement, 123, 166 
Principle of im ties, 45 
s pie of purity, 161 

iple of union, 113, 115-17 





Provis TU: truth (sarherti-satya), 15, 


prehier (nerve), 154n 
sycho-physical m 143 
pudgala (puggala), 1 161 
—— nairdtmya, 26. 7, 114 

rusa, 155; (nerve), 154m 
püraka, 167 


rajakt (Prajñā as), 102-03 
re jar, ri 155 


a, 
hai fa 100, 154n 
rasand, 108-09, — 153-57 


Ratna-pini, 87 
Ratna-sambhava, X Sak &5n, 87, 
117. 144, 157, 





re ec 147 
68, 60, 9 199, 


, 386n, 149, 
| ane 


em" 
PED. 9-5 r 


47n 
124, ee 


Bn. 
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161, 118, 122, 142, 149, 155, 174, 
177; —damsel, 102, 156, 158; 
—form, 163n; —k&ysa, lln, BI, 
148; —nature, 158, 163n, 169, 180, 
183; —prema, 96; —sundari, 173; 
—tanu, Jön; —yšna, 53, 69, 69, 
Bl, 143-44; —yānists, 134 

Sahajánanda, 151, 174-76 

Sahajiy&, 52, 60; ‘Buddhist — 52; 
—sect, BI; ` school, 69.7 

"ahajolt, 171n 

»ahasrára (padma), Gr, 
154, 172 

Samanta- bhadra, 57 

ramarasa, 194-27, 192, 198 

1*üamatá-jndna, B5n, 160 

samaya, 83; —kula, 87; 
—mudra, 111, 150, 174-75: 
—satica, 82 

SamAdhi, 123, 164, 164n, 
—küva, 13; 
—mudri, 87 

samdna, 167 

sambhoga-cakra, 111, 143, 149, 
175; —kawa, 11-13, 95, 112, 
152, 154n 

1ambuddha, 85 

samprajfidta-samádhi, 188 

somynd, B4, Sin, 87 

tamxküra, 05. 84, Sin., AT, Ol, 129 

samivcidt, 1523; —vüda, 152-53 

*arhrrta, 112, 163 


1 41 Ë 147-48, 


170; 


151, 
148, 


»amerti, Ctti), 114, 121; —satya. 163 
Sangtts, 82, 5* 110, 117, 120 
Saraha.páda, 50, 89, 104, 194 


sarascati, 155 
sarca-dharma-pratisthina-cdda, 34 
sarra-fünya, 43-45, 114 
sacupádhti-sesa-nibbana, 152 
sidhumati, 10, 73 

Sikira-vidins, 34 

*ümarasya, 126-27 


Self-realisation, 125 

ceed, 

Sexo-yogic  practice(s), 49, 55, 66, 
192-94, 143. 145, 165, 179.80 

Shingon sect, 98 

Siddhicdryas. 50.51, 102, 159 

sita bindu, 116 

Six parts of voga, 164-66 

Six Tathigatas, 160 

Sixteen digits of the moon, 149. 176 


shandha(a), 84-87, 89n, 
soma (nerve), 15ín 
— 113, 132 
Sorceries, 63 

Sound vibration, 184 
Spinal cord, 146-47, 154 
stambhana, "73 

State of bliss, 151 
State of union, 8 
SthávarT, 152 

sthíra (nerve), 154n 
Sthiramati, 

athüla (nerve), löin 


144 


í 
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Subjectivity, 19, 21-28, 37, 78, 85, 
89n, 94, 156 

Subliminial mind-store, 25 

Suchness, 19-21, 91 

sudurjayd, 9. 73 

sukha, 137-41, 165 

sukha-cakra, 159 

Sifkhüvati, 135, 141-42 

Sun, 100-10, 154, 156, 159, 171n 

——— bliss, 105, 190, 136-43, 149, 
1 


Supreme realisation, 90 

*usumnd, 106, 154-57 

auxupta, 177 

suvisuddha-dharma-dhàtu-jnána, 85n 

sikema (nerve), 154n 

sürya, 154, 154n 

Svabhiva-kiya, Lin 

Svübhávika, 97 

Svübhüvika school, 

seüdhi-daicata-yoga, oy 

Svüdhisthüána, 84, 114 

svadhisthana- eakra, 147n, 150 

seüdhisthüna-citta, 44 

svitantrya, 125 

fabdas. 61 

Saiva Tantras, 116 

Sakti(s), 3. 19, 70. B6, 87, 99-101, 107. 
117, 122, 127, 148m, 154n, 155-56, 
172-73 

fasin (nerve), 154” 

Savara, 53 

$ükimi, 148m, 151 

Sākta Tantra, 116 

Sinti-pida, 195n 

Şira, 3, 97, 99-101, 116-17. 119, 127, 
148n, 154n, 156 

jona-bindu, 116 

Sri Heruka, 58 

Sri-kála-cakra, 46, 137n 

Sriman-mahüsukha, 140 

JSukra, 1541n 

Sünyatá, 3, 9. 15, 20, 22-25, 29-31, 35. 
97. 40, 57, 67-68, 70, 77-79, 82. 86. 
B8.96, 100-01, 104-09, 112, 116, 
119-21, 127, 133-34, 138n, 140, 
154-56. 157, 162, 165; —doctrine, 
18, 43, 46; —essence, 79; —jnàüna , 
88: —knowledge., 86, 104 - 
—natore, 25, 84. 165; —percep- 
tion, A —perspective, 161; 

—vyünsa, 7 
Sadakenrt. ET EEE, 42n, 48 


yadanga-yoga, 164 
tamas, 154, 154n 
tanmütra, 85 
Tao, 99; —ism, 99-100; —ists, 100 
tarka, 1f4n 
Tathigata (s), 40, 57n, 74, ROn, 118, 
DUE 10, 19.01.06, 39, 91. 05.90 
—garbha, 


98; 
—nature, '80; —vada, 19, 


1 


tattvals). 69, 120, 123, 145, 161-52, 
58; —bhdrand, 97. (M; —jñana, 
38 

Tantric esoterism, 72; —practices, 72; 
—rituals, 62; —Tintriciam, 2, 8, 
53, 63, 63 

Tara, 87, 150-51 

Tei, $9 

Ten Buddhas, 162 

Thatness, 19.91, 25, 41, 95, 98, 114, 
133 

Three küyas (tri-küya), 10-13, 31, 65, 
81. 04, 148, 156 

Thander-element. 98 

Thunder or void girl, 73 

Thunder woman, 142, 185n 

Thunderbolt vehicle, 64 

Tillo:páda, 50n, 101, 174 

Totality of things (bhdta-kots), 25 

trailokya-vijaya, 56 

Transcendental bliss, 141; —existence 
(bháva-mütra), 23; — 191 

Transformation Body, 1 

Transforming the sex- — 145 

Transubstantiate, 173 

Transubstantiated divine body, 178 

tri-dhütu, 

tri-konüküra-syantra, Q9 Tn 

tri-veni, 

turiya, 177 


uccdtana, 71 

udüna, 167 

uddtyina-bandha, 171n 

Ultimate element. 140; —intention 
(abhipraya), 26: —nature, 139, 
163, 163n, 197; —reality. 159; 
—state, 138; —substance, 97, 144; 


Underlying oneness, 124 

Undisturbed oneness, 192 

Union of wisdom with matter, 99 

Universal compassion, 5-7, 38, 44, 50, 
75, 8&8, 113, 151. 181. 186 

Universslisation of the self, 181 

upa-hrdaya, 58 

upa-nddi, 153 

upasampada, 159 

upa-seva, 151 

upaya, 3. 87, a8, 49-44, 57, 61, 67-68, 
73. 79. BB, 90-114. 117-27. 185n. 
137-39, 149, 154, 154n, 155. 159, 
161-62, 170, 181, 185, 188-04 

npiya-kaudalya, 92n 

Upper T 75, 151 

gnis — MT 144, 147-48, 150 

usnisa-kama | ‘ ^ 
161, 171, 171n, 178 


Usniea-vijaya, 74 
Vacuity, 36, 38, 101, 102, 184-85, 


197-98 
Validea; UT, 22.107 Ob Mou, BT; 
89m, 98, 117, 144, 157, 161 


- 
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Vaisnava Suhajiya, 157 

Vaignava Tantra, Gin 

Vajra, 44, 62, 70, 72-15. 77-78. 83. 
105.06, 114, 138, 188", 161; 
—bhairava, 65; —bhiskari, 72; 
—cetani, 73; —dhara, 88, 112, 
117-18, 134, 140; —dhatu, 98, 995; 
—dühütviivari, 70, 73, 87, 117; 
—huthkarl, 72; —jñüna, 40, 161: 
—]ápa, 168; —kanvàa, 73, 102; 
-—küya, 11, 80.81; —khecari, 72; 
-—knowledge. 191; —mohini 72; 
-—naturc, 70, 78, 180; -—- nàri. 
184n; —nàátha, 166; —pšni, 40, 
87, —rasani, 72:  —.rüpini, 72; 
—sarasvatl-sadhanam, 
—sattva, 57, 67-68, 77-00, 112-13, 
114, 117-18, 123, 134, 137.38, 140. 
157; —sattvahood, 170: —sattvát- 
miki, 88; —sparkint, 73: —sürya, 
Bin; —t&ri, 70; — tárá-sádbanam. 
42n;  —trüsani, 72;  — threads, 
118; —vwnirocana, 117; —warahbi, 
73, 88, 117-18; -—vikM4inr, 73: 
—vilásint, 72;  — virlsini, 74: 
—Yaina, JOrn, 53 602-63, 70-74, 
77-78, 81-82, 84, 135m, 140, 143-44. 
183, 193; —vánists, 52, 72, 78.81. 
134, 187.88; —yosit, 120-01, 143 

Vajrà, 154 

Vajrübhiseka, 160 

Vajrácárya, 64 

Vajrisana-sidbana, 75 

Vajrásantz, 72 

Vajre£vari, 73 

rajroli, 171n 

vajroni-mudrá, 171n 

rajropama-meditation, 114 

vam, 154, 1549 

varada mudrá, 87 

rarna, 60-61 

Vasubandhn, 14, 21, 25, 59. 133 

vafikarana, 72 


48-49, 08, 118, 1?1n. 110 
eüdyu, 44-45, 157, 100; —tattva. 166 
redaná, B4, Bin, 87 
Vehicle of great bliss, 195 
picãra, 1 


J 
pícitra, 151, 174, 177 
etdecsana, 71 


lOS nm: 





Vihüra, 153 

veipüapli-mátratd, 13, 27, 78, 1233 

vijfiüna, 90, 93, 935, 84, Bin, 86.87; 
—parinümg, 27; —rüda, 4. 19. N, 
42, 49n, 65, 134-35. 151: —radine, 
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